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Diar Freadar, 
“A: CRYING NEED. 

A broad pattern called the Hindu way of life iacorporat- 
ing observances regulating the life of an Individual frem 
conception to cremation has been evolved through the 
ages in our soctety spread throughout the length and breadth 
of India. Though inoumerable regional and community-wise 
differences {n customs have develeped within the Hindu fold, 
there are certain very broad basic similarities in observances 
at birth, at marriage and at death the rites performed being 
based on the. dharma-sastras called also the smriti. These 
observances continue to obtain till date though threatened 
by many adverse factors caused under modern living cond!- 
tlons like Inadequate facilitles, decay of officiating priesthood 
etc. Let us take the case of the disposal of the dead by cre- 
mation which obtains among most Hindus. In citles Hke 
Madras the malpractices in the burning-ghats to which the: 
dead are taken for cremation are notorious and the ill-treat- 
ment of the human body, put In a filthy area with pigs and dogs 
roaming about with the oulsance of people urinatiog near by 
adds to the miserles of mourners who are already in inconso- 
lable grief at the loss of thelr dear ones. What 1s worse, there 
is no guarantee that the body cremated is wholly burst down 
and that the ashes given the next day represent the full body 
or only a part of it. It 1s rumoured that there are sale arrange- 
ments for sale of unburnt skulls and bones. All these provide a 
most unfavourable contrast to the Musiim and Christian way 
of disposal of the dead not withstanding its swallowing up of 
valuable land areas {n cities and villages, and the inequality of 
social customs I a.democratle state which {t causes. 

The crying need isto impart a sense of justice and 
urgency of seif-reformation to Hindu communities especially 
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in a major city like Madras in the matter of cromating the 
dead. While Kalyana mantapams for celebrating marriages 
proliferate as sources of income to thelr promoters, the other 
great event of life after marrlage—death—-is left uncared for 
and individuals married in relative pomp and ceremony have 
to.be left to tender mercies of watchmen in neglected crema- 
torla. We hear that it is not that bad in citles elsewhere {n 
India where crematoria are located in beautiful parks, in clean 
surroundings, with adequate caretakers and priests to guide 
ablutions ; there are communities in Northern and Western 
Iadia which see to it by sitting a few hours in the burning 
ghat itself that the dead body !s cremated !n full, leaving no 
trace behind for defilment. Soe far as Madras !s concerned, 
the City Corporation cannot be expected to launch ona 
scheme of developing cremation grounds on extensive sites 
(as the existing’ ones, are deplorable) maintain sanitary sur- 
roundings and prevent extortlons and other malpraetices 
unless the matter becomes a public {ssue in which centinuous 
aod influential agitational pressure is brought to bear on them. 
Veluntary effortto bulld up good crematoria set In clean garden 
like surroundings and offering facilities in a spirit of service, In- 
eluding those for performing obsequies, isa dire necesity. 
Land can be acquired !n the vicinity of populated areas within 
and on the periphery of the city, even parts of the crematoria 
of the Corporation can be got allotted to them by soctal ser- 
vice organisation of different eommualties for putting up 
burlal platform and maintaining them free of defilements and 
guaranteeing full cremation. Institutions like the Brahmana 
Sangam and the Visva Hindu Parishad can lead In this matter 
of social amelioration even a¢ private health centres ard hos- 
pitals have been bullt up. 


Our Seeretary M. N. Krishnaswam! who has had bitter 
experiences during two recent cremations, has raised this topic 
with the Gorporation authorities and wishes to take more 
positive action In consulation with like-minded people. 


~— Editor 


A NOTE ON THE MYSTIC BXPERIENCES 
OF TIRUMANKAI ALVAR 


Dr. J. Parthasarathi 


Tirumankal Ajvar's six poetical works in the arulicceyal 
_ Of the Al vars are together ealled the Vedangas (limbs or acces- 
sories of the Veda) supporting the Dravida-Veda-Tiruvaymo]! 
—of Nammi|var. These six works — Perlya Tirumolt, two 
Tanstakams, Ejukirrirukkai and two Marzals are treasures of 
manifold religious experiences expressed in language of excit- 
ing beauty and power and offer inexhaustible material for 
research, besides being texts to be dally recited and meditated 
on. This short paper is an attempt to indicate, albeit in a 
limited and sketchy way, some features of the mystic reallsa- 
tlom unique to Tirumaikal Ajvar, as found in his Periya 
Tirumoli. 
The most striking thing about this work, conalsting of 
1084 verses, is the framework of a tirtha-yatra, a pilgrimage 
from the Himalayan bills to the Kanyakumari! region on 
which its verses are gathered, as pearls on a string. We sce 
here Kallyan or Kalikanyi as the A lvar fs known—, the ruler 
of a principality the terror of enemies and a chief of cavalry 
forces (marikai ventan, parakélan, #talmavalavan)—-turned 
into a most ardent votary of Tirumai, Vistting His holy tem- 
ples from north to south and celebrating the praises of the 
Lord as He fs resident in eighty-six of His favourite spots 
(ukantarujina-nilari-kaj). His verses are grouped Into eleven 
decads (patiu’s) of which the first nine cover the shrines in 
"geographical order from Piriti, Vatari and CalaRkiramam An 
the extreme north to Tirunavay, Tirumilikkalam and Tiru. 
vallavay inthe south, whose consecrated Deities evoke his 
fascinated singing and adoration as Manifestations of 
Tirumal. 
_ The pralse of Tirumal as He resides !n spots consecrated 
by rites and hoary traditions, soars up Into a pacan in which 
the Ajvar speaks not only rapturously of the idyllic charm, 
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the sacred communities of worshippers and the Incomparable 
beautles of Vignu’s Images in the sports, but also goes beyond 
them to dwell on His famed exploits and glories in His trans- 
cendent (pari) {mmanent (antyaryami) partitive (vyiha) and 
{ncarnating (vibhava) states; all these for ever thrill acd uplift 
the prayerful worshipper. Phrases of highsouled tribute recall- 
Ing the Infinite excellences of the Lord occur one after another, 
almost fn serrled array in the Alvar’s verses, rising ‘o peaks 
of emotion in utterance-groups ; as we follow the recounting 
of the praises In arising crescends of emotion we become 
‘breathless with adoration’. These entrancing enumerations 
occasionally are Jald aside as the poet varies his topic with 
personal supplications to Deitles exhortations to follow-devo- 
tees to join In the praise of the Lord, allusions to His past 
deeds which give perennial hope to all and the like so that 
the tirtha-yatra becomes a pageant of manysided devotional 
appeal, 

In the midst of this continulfng ecstatic adoration and 
absorbed worship associated with a pilgrimage, and asa 
direct result of their impact, the Alvar’s verses glow as he lays 
bare his heart to God and the Defties at certain holy places 
choose to enter his heart or delgn to favour him with a vision 
given to very few. We even find his exchanges with Deities, 
finding fault with them or suggesting to them to do something 
for him. It{!s{o poems enlived by tbe mystle feeling of 
-God’s coming and His presence as well as the playful banter 
oceasioned by His silence and seeming indifference, that we 
witoess Tirumankai-mannan’s full stature as a devotee roaming 
the world in His service and realising Him suddenly in flashes 
{n the middle of constant search. It has also tobe stated 
here that along with poems recording moments of blessedness 
granted by the Lord, thero are lines evidencing moments of 
fofatuation with His beauty not rewarded by His favour, 
helpless yearning and frustration at His rejection ; these latter 
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states are expressed mostly in speeches bya heroine, her 
friend and her mother according to the Mterary conventions 
called akam of old Tamil. 

We may briefly notice here examples of the poems sctting 
out directly the God-experiences of the Ajvar mentioned 
above, without the use of akam literary conventions. Kallyan’s 
poem on the Deity of Tiruvali (3-5) {san outburst on his 
experience of the entry of the Lord into his mind : 


‘Coming to me, you entered the mind of this, your bond- 
mah. AsI paid obeisance to you In my heart, you appeared . 
sweet to my thoughts. Oh, my Wealth! Oh my precious Life! 
Oh Lord of Tiruvali where fine-foliaged aseka trees scatter 
thelr tender shoots all around, like erlmson fire! (3-5-1) 

“The fact that you entercd my mind without making me 
say: ‘he went yesterday and will return to-day’ (in fruitless 
expectancy), makes me certain that your entry will remain a 
possession with me throughout this life. Oh Lord of beautl- 
ful All, where, from out of rice-grain stalks harvested against 
field banks, fish Jump forth on the harvesters and scamper to 
sugar-cane fields near by (for safety)."’ (3-5-3) 

“Oh you Poet famed throughout the world who, forsaking 
his bed on the wavy ocean, bas entered the mind of your 
bondman! Ohsacred Occ! Iahall not allow you onee 
within me, to go out of it, Ob Lord of beautiful, Ali where 
crabs sleep on lotus flowers below the shadow of ever-blosso- 
ming punnai trees! (3-5-7) 

At the sacred temple of Naraiyar the Alvar’s out 
pourings entreating His grace are answered with a vision 
which olevates and invests his utterances with fnstant joy, as 
under: 
‘As a calf calls to [ts mother even when ceases to yleld 
milk, I call on you alone (whether your grace comes to me 
or not), Oh Lord standing io state in Nagafytr, fall of 
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honeyed groves! My Father and Master, grant unto me the 
cessation of rebirth (with the refuge of your Feet).’ (7-1-1) 

‘My eyes become wetasI call out: Oh sly one who 
with incarations as a bird and a boar takes my thoughts cap- 
tivel’ Aa Tthink of you, my heart melts within; O Lord 
standing In state in Naraiyar, my love will go out to none 
except you’, (7-2-1) 

‘The great sage, the Hero who pierced the seven trees 
(with one arrow), the one whom learned men keep In their 
mind and pay their tribute of praise saying: ‘Oh matchless 
bowman who put an end to the lives of angry red-eyed rak- 
sasas’ the Rare One who defies‘approach by any one In his 
waking life, the Noble Lord who stands in state In Naralyar, 
Him this bondman, myself saw in my dreams today; having 
seon Him the pair of my eyes got suffused with Inward delight 
and I rejoiced.” (7-3-1) 

In some spots of His residence lke Tiruvallikkeni (2-1) 
Katanmallai-t-talasayanam (2-5) Tirukkannamankai (7-10) ete 
the A]var celebrates his secing the consecrated {mages (Arca 
form) as His perceptive realisation of Lord Tirumal fn all the 
glory of His five states but this Arcavatara—based vision may 
be ‘sald to stand on a level different frcm that of a dream the 
Alvar speaks of at Naralyar. Here the note of realisation 
sounded by the devotee 1s deeper and more persistent than 
elsewhere, along with a feeling of gratitude as seen from furs 
ther verses translated below : 

-*You stand with the celestlals always prostrating at your 
feet, placing golden flowers on them with their. flower Ike 
hands. And now you bave chosen to enter within my mind ; 
I will ‘not let you leave {t. (7-2-8) 

‘Oh you honey, the Essence of Sweet sugarcane! Even 
the difficult effort with which I kept up this fleshly body 
has been worth while for you have entered into my mind, 
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making yourself one with me all for my sake, this servant 
of yours. Oh Lord standing in state in Nareaiyor! By my 
own mind I now remain blessed with your Presencc? (7-2-9) 

At Tirukkannapuram we find the A | var’s certitude of 
the bliss of His Presence: ‘you came into my mind, and 
after coming into it, you knew, not going out there from. 
Is this fortune not enough? (8-9-5) Before this state of 
bliss, the pilgrimaging saint has had his moments of frus- 
tration at delay in the Lord’s grace ; he expresses these in 
a poem of appealing sarcasm composed on Intalir : 

‘Indeed it has become a shame to us who pray to you 
with unfailing desire. ‘Ob our Lord! you reveal not your 
radiance, shining brighter than the lustre of the pure gold 
coin even to us, though we roam about known to the world 
as your liegeman (and of none else); You are able in 
discrimination (showing your form to celestials and not to 
menof the earth) Oh Lord of Intajir! Well may. you 
prosper (in your wile)’. (4-9-4) 

Tirumankai-A]var’s devotion develops so much inti- 
macy with God that it emboldens him to ask for favours in 
the tone of a friend with a right to receive them. He does 
not hesitate to invite the God at Tirukkannamankai to learn 
his choice song of praise on Him: 

‘Those who recite these verses will revel in heaven as 
heavenly residents. To speak the truth, Oh Sweet One 
holding the white conch! If it pleases you, you may also 
learn the meaning of this poetic composition ? (7-10-10) 


* 


Continued from page 64... 
THE SIX SYSTEMS OF HINDU PHILOSOPHY 


Vedanta, then begins (logically) with a dualism or 
Dvaita as represented by Madhva. In the beginning, there 
were Iswara (identified with Visgu), Prakrti, and the jivas 
or souls. This is called dualism, because the ultimate 
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Reality is conceived broadly as two (dual): God and the 
world. Nearly all religious books deal with God and with 
God’s creation of souls and the world, and so this dualism 
gives what Is essentlally the religious aspect of philosophy 
stated in its simplest terms, In the beginning was God ; God 
created the world and men to live in the world ; righteousness 
(dharma) leads to heaven, sinfulness (adharma) leade to hell. 
To all essentials, this darsana dows nat differ from- Jaimini’s ; 
the real difference Mes in this, that Jalmini inculeates the 
observance of ritual performances or sacrifices in accordance 
with the Instructions of the Vedas, whereas Madhva goes 
beyond this in urging us to attain a direct Intuitive realization 
of God by means of meditation—bhakti-yoga or devotion. 

Various modifications'were Introduced Into this simple 
scheme in order to achieve more unity in the conception of 
the universe.’ These are best represented by Ramanuja’s quali- 
fied monism or Vigigtadvaita. A sort of monism is achieved 
by making tbe world (jagat) the outer and souls (jivas) the 
Joner body of God (Ifvara, as identified with Vissu—or with 
Kygia, according to Nimbarka and Vailabba). Then creation 
fa reduced to God’s supervision of the evolution cf Prakrti 
(which follows the tines of the Sankbya) and His assigning 
souls to the resultant bodies fn accordance with their desert. 
Liberation from the round of birth and death fs attained by 
means of prapatti er resignation tothe will of God. The 
valid sources of knowledge are the standard enes of percep- 
tion (both indeterminats aed determinate), inference (but now 
wo have a three-member:d syllogism, upproximating to the 
Western form), and scripiural tes ig.onv. 

But the most influeytial Wne of thought ic Vedanta has 
been that worked out by Sankara or Senkaracz.ya. This is 
called Advaita (non-dual) Vedanta, 10 ctress that she ulilmate 
Realty does not admit of avy qualifications, not even that It 

“2 
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1s One. This dargana accepts the evolution of the world from 
the Prakrtl (nature) of Iévara alsng the traditional lines, but 
insists that the resultant woslo ard universe of souls is pot 
really real, but is Maya (iSlusio: ); the really real is Brabman 
alone; and Brabman Je absolutely without any attributes is 
quite beyond the power of our intellects to comprebend. But 
the humas intellect aspires to worship God, and cannot fied 
any satisfaction in what seems to it a void. Hence it framesa 
God, io represent the divine qualities 
which it vainly seeks to find in Brahman. The symbol is un- 
{mportant ; only the symbolized is real. Hence, all religions 
are valid, as they represent so many different conceptions of 
the same ultimate Reality, But the worship which fis asso- 
ciated with the various ethuic religions leads ouly to beaven, 
and when the reward for the worship that broughi the indivi- 
dual there has been enjoyed, hercturns to earth, Ovly the 


intuition or reelizatior of Brahman (Brahmanubhava) can give 
This superconscious 


symbol, a personal 


liberation from the cycle of rebirth. 
state is attained by a long discipline, of which the essence is 


meditation ; and the whole discipline fs called jaana-yoga. The 
difference in the content of meditation between raja, bhakti, 
and jfdna yogas is of cours: furndamenial, but roughly spea- 


king, the rdja-yogin meditzics on parts or aspects of bis own 
body ; the bhakia meditates on the personal God of his choice 


(isfa).; and the jfdnin mediates on the impersonal God, 
Brabman. 

Advaita Vedanta can be suminoecd up, I think, by three 
aphorisms: (#) 1 am Biainios ; (b) the world is Maya; (c) 
liberation is obtained by knowledge (jfana), or by the desiruc- 
tion of ignorance (avidyad;. Let us exgand these. (a) The 
soul of man ts enclosed in tnrce bodies : the physical body 
which it assumes at birth ; the subtle body which accompa. 
nies the soul throughout its various incarnations; and the 
causal body which remains with the soul in pralaya (the state 
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of virtual non-exis‘erce b.tescr acy two world epochs or 
kalpas). The causal boty consi ts of the bliss (Gnanda) of 
God. The subtle body isciudes this, and the consciousness 
(cit) of God, which uses es its instruments the buddhi with 
its modifications such as egoism (ahajkdra), the manas coup- 
led with tke five sense~:igene, end the five pranas or manifes- 
tations of vital force (such as breathing, circulation, digestion, 
evacuation, etc ) coupled with the five orgars of action, And 
the physical body consisie of five gross elements, the existence 
(sat) of God, in which és located aleo the subtle with the 
causal body. Behisd ali these shines the atman or real Self, 
the Witness (sdksin), which must be realized, ‘Tam Brabman’, 
thea, is explained by saying that she real ‘l’ 1s the atman, and 
that this Is Brahman; It appears to be individualised or 
pluralized because of our :gnorance (avidya@); in actual fact 
there is cnly one Aimas, just asx there is only one electric 
current tuat shines in thousards of electric bulbs. In associ- 
ation with the three bedies menticned ebove, the so-called 
‘upadhis or limitations, ft becomes the jiva or individual soul. 
(c) Wnen these upddhis are semoved,ic when igsorance is 
destroyed, the Atnan shines out by ita own light, and the 
S_If realizes its truc aature, and is freed from the round of 
birth and death, because (b) it now realizes that the world Is 
not real, but is the product of Maya (God’s power of creating 
jllusion). Tots is illustiated by the rope that one might wis- 
take for a snake in che dark. When one realizes the true 
nature of the rope, shere is ao longer any snake ; there is only 
the rope. So Brafiiian appears to us as the manifold universe 
but when we realize Brahman (God) in samadhi or supercons- 
clousness, the world vacisbes and Brabmap alone remains, 
As there is no longe: any body, eny world, there can be no 
more rebirth for tiist soul. 

This can be mage clearer, I think, by setting forth the 
extreame View of Guudapada, Sankara’s spiritual grandfather, 
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Brahman is the witness behird 
dreaming, end waking, and co ts the Fourth (turiya). When 


Brahman sleeps, Its cersctousness fa termed prajfain the 
when Brahman dreams, 


the three states cf sleeping, 


individuc!, FWévera in the cosmos; 
this consciousness, from which the world as Maya !s eve lved 


is termed taijasa In the individual, Hiranyagarbha In the uni- 
verse; aod when Brahman awakens, Its consclousness is 
vaisvanara 1p the ind!vidual, Virat in the universe.. So the 
whole universe Is merely the effect of !magination. There is, 
fo fact, no creation atall; it's only Imagined; and thés 
gives the name Ajativada (No-Creation Theory). In contrast 
to this, Sankara accepted the world as empirically real; he 
denied only !ts transcendental reality. This can be {illustrated 
by dreams. To the dreamer, they seem real enough, but when 
the sleeper awakens, the dream js realized for what it Js—the 
product of the mind. So the world is the product of avidya, 


nesclence. 


—*e— 


BOOK REVIEW 

Mukunda mila of Sri Kulasekharalvar English trans- 
‘lation with annotations by S. Satyamurthy Iyengar, Sri 
Raghavendrashrama, 56/10, 17th Cross, Malleswaram, 
Bangalore 55 pp. XI plus 7 plus 69 Rs. 20 

Mukundamaila is one of the priceless gems of our stotra 
literature, an offering of ecstatic devotion to the feet of 
Lord Krishna. He is variously addressed as Mukunda, Hari, 
Sri-vallabha, Gopala, Kesava, Murari, Adbokgaja and many 
other names in this composition. Through the centuries 
‘jt has remained a favourite with devotees all over India 
and its moving personal prayer couched in incomparably 
melodious verses has given solace and hope to millions 
becoming their own individual supplication to Lord Hari 
as they recite it. With such a work chanted by people 
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from many regions the rise of different textual versions is 
nitural: there have also been in this century severa) 
ptinted editions with notes in different languages. In Tamil 
two publication of this stotra-work with notes by Sahitya 
Vallabha T. Sundarachariar of Sirkali, and P. B. Annan- 
garachariar of Kanchi deserve special mention, an edition 
in 1933 by K. R. Pisharoti based on Kerala manuscripts 
bas been mentioned in the preface by Prof. B. N. K. Sharma 
to the present work under review. 

Sri Satyamurtby ayyangar has done this work of expo- 
sition of Mukunda-mala with rare devotional involvement 
and scholarly industry. He has presented the full core 
text of 40 Sanskrit verses in Devanagari at the beginning 
of the book; each verse is then taken up as a separate 
unit for expounding under a suitable title. The verse con- 
cerned is given in Devanagari characters with English 
transliteration followed by a free metrical translation and 
notes of interest on words and phrases of the origina), 
usually called pada-sdra. Thus we have here full material 
for understanding and appreciation of nuances of bhakti 
the significance of terms like ‘Sri-vallabha’ being Laksmi’s 
dear one, which turns Him into a Vorada ‘granter of boons’ 
and a Dayda-para ‘one characteristically full of mercy for 
the sinner’. The author of Mukunda-m4la is taken by great 
scholars like M. Raghava Iyengar and Prof. B.N.K. Sharma 
(who introduces this book) to be a King of Kerala other 
than Kulasekhara Alvar though popular tradition ascribes 
it to the latter. 

The book carries the blessings in Sanskrit of Jagadguru 
Sri-Visvesa-tirtha-svami of Sri Pejavar Adhoksaja Mutt, 
Udipi. The publishers Sri Raghavendrasrama and the 
author have done a distinct service to the cause of Vignu- 
bhakti, by this venture, 


— Editor 
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M/s Bherads vaj “Publiontions, B 5/270 Hanumanghat 
Varanasi 221001, bus braneh: cut a B: ok entitled “KASI- 
YATHRA” writter by Sei R, Veezhinathen, Editor, ‘Amara- 
Bharathi’ monthly jouraat, in Tamil. The author has dealt In 
detail shout the covcent of n Theertbayathra, about Rames- 
waram fa detail and about the sacred theerthasthalas rearby 
and also the details of sacred theerthame & temples in Rames- 
waram., Next the author vividly describes about Prayag, as 
to Its origin, ite greatness, the concept of Triveni, the greatness 
of the Banyan tree, Kumbamela & Sri Sankara vimanamantap, 

After this he proceeds to describe the orlgin of Ganges 
and Importance of Gangcthri, Rishikesh, Harldwar and Kasi 
(Varanas!) in very detail, So also the Kshethra Gaya sbout 
Palguaoi River, Vishnupadam and Akshayavatam. {n addition 
It contains lot of stothrams both in Sanskrit and in 
Tamil. The book will be a good guide to people who under- 
take the yathra to these places giving every detail as to what 
to sce, what to do etc. The bock has been brought op very 
nicely with photos of the deities, conialns about 190 pages 


and Js priced only at Rs, 25/-. % 
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We have already reported elsewhere inthis book the 
sudden deinise of Smt. Vimala Ramanujam, the other founder 
Secretary of this organisation, Sii Ramuanvja Vedanta 
Centre. She was born ina very respectable & aristocratle 
Sri Vaishnava family of Srirsngam. She was well educated 
and she was also a polneer in the art of Bharathanatyam for 
over Twenty five years. She married S:i K. S. Ramanvjam, 
son of the illustrious Late Sri K. Santhezam who was the 
Governor of Himachal Pradesh. As she grew up, she took 
up great interest in Visishtadwaiths pialusephy and attended 
religious discourses and Kalek-b pans by very learned 
Scholars of the Visistadwaitha sco.+2. She not only attended 
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but also took complete notes of waat sue heard, both at the 
Kalakshepam aad ai home. 

Asa keen student of the Late Sri Karpangadu Venkata- 
charya swamigal during his Ife tunic and of Sri Velukkudl 
K. Varadacharya unul her very end, she devoted considerable 
time & energy towards a deeper ucdersianding of Vaishnavite 
scripiures and texts, 

It was this great devotion of her to the visistadwaitha 
philosopay that induced the Late Sri M. N. Parthasarathy 
to take her as his Jotnt Secretary of this centre when he 
Started ihis centre in 1977. Sue has been doing yeoman 
service 1m gBulding tuis Centre along with M.N., Partha- 
saraltuy im tne rigat direction and aciped Parthasarathy 
with her able guidance: io bis suceesstuily «onducting two 
great Seminars; on Sri Ramunuja at his birth piace Sriperam- 
budur & on “Sri Andal’ at her birth place Srivilliputbur. 
After tne death of Sri M. N Parthasarathy she had been 
giving valuable advice and guiding the institulicn ip the 
‘proper direction aad maintained ihe continuation of the 
Journal Sri Ramanuj: Vani im the sauc standard as was 
maintained from its isception, 

Her illness furcec ner to go (0 Ainerica, stay wiih her 
daughter, get well aad come back so cOainue Her Unstincled 
service to visbistadwaitha. But prob.dly Gud wanted her 
services there in His abode and snatched her away from us, at 
the young age of 53, leaving all of usin misery. Oa behalf 
of all tne readers of this journal we convey our heartfelt sym- 
pathies to the family and ber husband Sri K. S. Ramanvujam 
in particular who took a great interest in ibis instiiution. Her 
loss to thia institution is irrepairable. 

We have made request is Sri Ramanujam to donate the 
philosophical bocks ans tapes, sneé fac, lo the proposed 
Library at the Yadugiri Yainiraja Musi, Teipiicane and I am 
sure he willdo it and agip us puiti-g up a section to be 
named after Smt, Vimala. 

A deeply religious p.reoa, her absence wlll be seriously 
felt by this centre and 4 large circle of friends in the city. 9% 
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The Second great blow to this Institution Is the passing 
away of Sri P. B. Krishnamrcharya, who attained the lotus 
feet of Lord fn his ripe age of 87. He was the son of the 
famous & reputed Sri PB. Ananthacharya, who was the peeta- 
thipath! of the Prathivadhi Bhayankar Mutt, Kancheepuram, 
and Gadi of the Venkatesh Devasthanam, Fanaswadi Bombay. 
Sri P. B. Krishnamacharya ascended this Pcetam In the year 
1935 and has been doing yeoman service in uplifting and 
propagating the Visishtadwaltha Philosophy. He was mainly 
responsible for the runsicg of the journal of this centre SRI 
RAMANUJA VANI fo: the past so many years by his gene- 
rous donation. He was very kind hearted towards such 
organisations Ilke ours and he had agreed to continue thls help 
for this year and next year (Je) 1987-88, & 88-89, when we 
personally met blm fn Triplicane. 

He has large number of desciples all over India. He was 
also the founder of Sr! Ananthacbarya Indological Research 
Institute, Bombay which has been doing yeomen service In 
Publishing many books on Vislstadwaitha philosophy with an 
able director Dr. K. K. A. Venkatachariar, who Is one of the 
Vice Presidents of this organisation and a live wire for ruo- 
ning this Journal. Sri P. B. K. Swami has three sons & six 
daughters. On behalf of the members of this institution, we 
convey our heartfelt cendolenses to the bereaved family. 

We are equally glad to inform our readers that bis eldest 
and illustrious son Sri P. B. Srintvasacbarya who {s also a 
foundation member of this institution has ascended the Pee- 
tam as his successor. We are sure he will also extend a 
helping hand to this institution by helping the same way as 
his illustrious father & fulfil the assurance be gave to this 
centre as given out above. 

We wish Sri Ramanuja gives him enough life & strength 
to propagate Visistadwaitha philosophy In the foot steps of 
his Illustrtous father. * 


SOME THOUGHTS ON RAMANUJA'S ASSOCIATION 
WITH YADAVAPRAKASA 


By S. Satyamurti Aiyangar 


Ian Guruparamparaprabhayam (The glory of the Ilustrious 
lineage of our anclent preceptors) and other works, it has 
been mentioned that (1) Sri Ramanuja studied Vedanta under 
Yadavaprakada, In Tirupputkull, near Kanchi ; 


(2) One day, when Ramanuja was massaging Yadava- 
prakasa with oll, preparatory to the bath, the latter gave out 
the meaning of the Vedic text, ‘Tasya Yatha Kapyadsam punda- 
rikam evam aksini’, as the eyes of the Lord, red like the 
nates of the monkey, a blasphemous joterpretation involving 
@ grotesque simile, which ached Ramanuja’s mind and sent 
hot tears from his cyes, rolling down tothe thighs of Yadava- 


prakisa. 


(3) The blistering touch of the tears made the preceptor 
look up, in surprise, and ascertain the sad plight of the pupil, 
who deeply grieved over such an unbecoming comparison by 
the Master, a mean simile as that. 


and (4) when asked to give an alternate interpretation 
for the passage {In question, Ramanuja sald that the word 
‘Kapyasam’ should be taken to mean blossemed by the rays 
of the Sun ‘and that the entire passage would then mean, 
‘The eyes of the Great Lord was lovely as the red lotus, 
blossomed by the rays of the sun; an oft-quoted theme of 
‘Divya Prabandham’—vide also the phrase in Taittiriya Aran- 
yakam, ‘Kapih babasti tejanam’ and the meaning of ‘Kapi’ as 
‘Kam pibati iti Kapi’. 

While going through this anecdote, several doubts are 
likely to occur tous and these may be marshalled, as 
follows :— , 


W 
oo hy Ramanuja, born in a renowned Valshnavite 
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family and being the nephew of iat great celebrity, Srisaila- 
purnar (Periya Tirumalai Namb}) did not bave his course of 
instructions at the feet of Sii Alavandar, that great luminary, 
the famous exponent of Valshnavism, then io Srirangam but 
took the sacrilegous step of studyirg under an ascetic of 
Advaitik persuasion, bereft of tuft ard sacred thread ? 

(5) How to reconcile the idea cf an ascetic lavishing 
attention on bodily comforts such as oil bath etc, and even 
if it formed part of his routine, why, of all his attendant and 
disciples, Ramanuja should bave undertaken this service? 


(c) How Vedanta could be talked about or discussed at 
that awkward moment, when the preceptor would have kept 
aside the robes of his holy order and worn a mere loin eloth? 

(d) If the particular interpretation given by Yadavapra- 
kasa had feuod favour with SankarAcharya and Dramida- 
charya and Yadavaprakasa had merely reiterated it, would It 
justify Ramanuja getting irkcd and shedding hot tears over it? 

and (e) how did the esoteric meauing of ‘Kapyasa’ based 
on ‘Gembhirambhe Samucdbhuta............°, aninterpretation, 
closely tisked up with the study of ‘Divya prabandbham’, 
occur to Ramanuja, situated as he then was, uninitiated as 
yet, into the beauties of ihe hymns ef the Alvar Saints? 

Now, these doubts can be resolved inthe following 


manner :— . 
_ Sri Alavandar was mucb-too-cld when Ramanuja entered 


_ the threshold of learning. Ramunuja had, however, the good 
fortune to be blessed by the Great one when he visited 
Kanchi and saw the young pupilin Yadavaprakasa’s flock 
within tbe . preciacts of the temple of Lord Varadarafa. In 
fact, from the whole bunch Sri Alavandar, singled out Rama- 
| nuja, with remarkable far sightedness, as the chosen one, who 
was to ‘light ibe undying lamp of knowledge in this land of 
nesclence, Ramaruja’s association with Yadavaprakasa very 
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Although Yadaveprakasa was an Advaltik ascetic, he was 
reputed to be a man of great learning snd it was Ramanuja’s 
keen desire to make one of his scholarly eminence a votary 
‘of Visishtadvalia, which would undoubtedly be a solid gain 
to that system of philosophy. Actually, as subsequent events 
showed, Yadavaprekasa renounced Advziia ard joined Rama- 
nuja’s fold, as ordained by no less than Lord Varadaraja, 
the presiding deity of the place. Yet another remarkable 
acquisition by Ramanuja for Visistadveita system cf philo- 
sopby, known in Vaidik circic as ‘Ramanuja dharsanam’, was 
Yajnamurt! of massive learaing, whose port-ffillation appel- 
lation was Arulala perumal Emperumanar. It was with this 
_ very object that Ramanuja, who had to part company with 
Yadavaprakasa more then orce, returned to Yadava’s fold, 
over and over again. No doubt, Yadava could not see eye 
to cye with Ramaruja, the intransigent Ccisciple, displaying an 
intolerable divergence of thought. History has ft that Yadhva- 
’ prakasa served, as !t were, ass foll againet which Ramanvja 
shone, all the more. For instance, when the bedevilled 
princess was approached by Yadavaprakars to exorcise the 
’ devil (Brahmarakehss), the devil treated him with ecant cour- 
_ tesy. On the other hand, the devi! declared that he would 
~ obey the dictates of none other than Ramaruja, a reincar- 
natfon of Adisesha, who was standirg there ard then, beside 
Yadava. When Rame:uja set bis foct on the prinecss’s head, 
the Brahmarakshas released her instantly, uecourcing that, 
asa proof thereof, he would brezk the topmes: branch of the 
neighbouring banyon tree. Earlier than this, che {rate pre- 
ceptor had gone to the extreme Isngth of vlottirg against 
“Ramanuja’s life under cover of pilgrimepge te Kasi. When the 
entourage was near about the derse Virdhya forest, Rame- 
huja, however, gotto know abont the sisfster design’ of 
Yadava to murder him (Ramacuja) on the pretext of going 
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on a pilgrimage. His secret informant was Govinda (later 
known as Empir), a follow-traveller and first cousin of 
Ramanuja, Ramanuja bid himself in the jungle and success- 
fully cluded the vigilance of Yadava and his murderous band. 
To cut a long story short, It will suffice for the purpose of the 
present exegesis to state tbat Lord Devaraja and His Divine 
Consort, disguised as a fowler-couple, eseorted Ramanuja to 
the outskirts of Kanchi, coverirg that huge distance in just a 
single night. O, wbhata miracle, bespeaking the glory of 
Ramanuja, with a great mission ahead, whom the Divine 
Couple came forward to rescue! How could we have known 
all these but for Ramanuja’s repeated association with Yadava 
prakasa? These and lets of other anecdotes In Ramanuja’s 
Mfe compelled the admiration of Yadavaprakasa, who ult{- 
mately took refuge in Ramanuja. 


As regards Yadavaprakasa ministering to his bodily 
wants with scrupulous attention, even as an ascetic, it sould 
possibly be condoned asa means of keeping the body fit, 
seeing that the body Is but the vehlele through which one has 
to funetion. After all, he was not living in the depopulated 
jungle, far away from the householders but was right in thelr 
midst, Further, it does not seem necessary to hold that 
regular Vedanta discussions as were held then, as Ina class- 
room. It would appear that, In the course of some casual 
talk which could take place at any time, mention was made 
by yadava about the Lord’s eyes in a disparaging manner. It 
{is indeed not surprising that a person, who did not believe in 
a personal God, spoke derisively of the Lord’s eyes, assuming 
that He had a form to think of. The red hue has, no doubt, 
been compared to the posterior of the monkey in the works 
of Dramidacharya, but ia a different context and bearing. It 
was the grotesque manuer in which this theme was handled 
by Yadava during the aforesaid casual conversation that pro- 
voked the {re of Ramanuja, accompanied by hot teare in his 
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eyes, Ifthe Alvare, soaked in God-love of a high erder, 
were In a mood te call the Lord names, whenever He failed 
to present Himself before them despite thelr Insatiate longing 
for incessant communion with Him or delayed such appea- 
rance, it does not mean that others can do so and be fool{sh 
enough to belleve that they are ip the Company of the great 
Alvars. 

To hold yhat Ramanuja did not have the necessary scho- 
lastic equipment forthe refutation In question, when, as a 
student of Yadava, the hymns of the Alvars were altogether 
uvoknown to him, would be to Ignore the fact that he was but 
an incarpation of Adisesha, the repository ef great wisdom 
and strength (Prakrsta vijnina belaika dhimas!). If Lord 
Krishna studlfed under Sandipia!, a mere formality in keeping 
with the tenor of His avatara, could it be assumed that He 
had to learn from a scrap and start all over again? Did He 
not tell Arjuna at the beginning of Chapter IV of Bhagavad 
Gita that the Imperishable Karma Yoga was explained by 
Him long back to Vivasvan at the beginning of the ‘Manvan- 
tara’ (epoch), Vivasvin explained to Manu, Manu to Iksb- 
vaku and soon? The baffled Arjuna made no secret of his 
simple, straight ferward doubt as to how a person, just about 
his age, could have imparted {nstruetions to persons who bad 
lived long, long back and got the neeessary clarification from 
Sri Krishna. Apart from his inborn greatness, Ramanouja 
had also recelved the blessings of Saint Yamunacbarya (Ala- 
vandar) during the latter's visit to Kanchl when be saw the 
gracious Ramanuja in the Company of the dry, polemical 
Yadavaprakasa. In this context, itis worth noting from 
the subsequent events that Ramanuja’s preceptor, Tirumilal 
Andina ran into difficulty when the latter Interpreted certaln 
songs of Tiruvaymoliina particular manner and Ramanvja 
would not agree. Atone stage, the Instructor made no 
secret of his displeasure, dubbing Ramanuja’s {nterpretation 
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as perverse and even discontinued the lessons. The cruci: 
song which gave rise to the Impasse was IJ-3-3. The teach 
interpreted this song, as follows, without changing the pros 
oe 
“ My Lord! You instilled in me the desire to serve you | 
a@ time when I was hardly evolved and yet, you have kept n 
wallowing in worldly life, the hot-bed for ignorance instec 
of promoting my God-love and providing the necessary ince 
tives therefor.” 


Ramanuja bad, however, no hesitation in pointing or 
to the learned {nstructor that, put that way It would be 
reproach against the Lord and would, therefore, bea misfi 
in this deead where the Alvar gives vent to the Joy of. hi 
union with the Lord and sings His giory. Duly changing th 
prose-order of the Song, Ramanuja interpreted the song, a 
follows (given in verse form, extracted from gy Hones, 0! 
TiruvaymoN). 7" - . - o> ie Bee & os 

* Wonderful ‘tis you got into my mind 

And in me, in (the clutches of} this mysti¢ land, ° 

Still immature, did instil the desire to serve you around, - 

Even as You did, on the sly, obtain the land, 


Of three stridés from Mavali, as Vamana, the little lad.’ 


This impasse did not, however, last long. Tirukkottlyur 
Nambi (Goshti pornar) arrived In Srirangam, shortly there- 
after and enquired of Agdan the progress made by Ramanuja. 
- And&n made a clean bosom of what had transpired between 
him and Ramanuja, citing the aforesaid interpretation of 
Ramanuja as the straw that broke the Camel’s back. But to 
the great surprise of Andan, Nambi readily fell in with 
Ramanuja’s interpretation, adding that he (Nambf) had heard 
the self-same {Interpretation from Alavandar himself. Not 
stopping at that, Nambi exhoried Andan to realise the Innate 
greatness and profundity of Ramanuja and to deem ita great 
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privilege to impart lessons to such a distinguished pupil. 
Thereafter the lessons were resumed and the entire course 
was gone through. It is Ramanuja’s interpretation of the 
said Song, as in the caso of many others, in keeping with the 
concerned milleu, that holdsthe field down to this day. 
Queried by the preceptor as to how Ramanuja could compre- 
hend the meaning given by Alavandar whom Ramanvuja had 
never met, the pupil acknowledged, In all humility, that he 
’ was unto Alavandar what Ekalaiva was unto Dronacharya. 
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VIVEKA-GNANA IN ALL ITS ASPECTS 
(Wisdom leading to happiness) 
Late M. Aji Narayana Iyengar. 


Vaat majority of men lead their lives according to 
their heriditary instincts, their family and social enviren- 
ment, the education received in Schools and Colleges and 
the socio-ecnomic policy propogated bythe government 
of their country. They do not voluntarily think, study 
and reflect about the origin of the universe, their origin in 
it, the circumstances that promote their happiness during 
their life time and their destiny after death. They go on 
with their life meehanically discharging their duties acco- 
ding to their status position in society earning wealth as 
much as possible, acquiring worldly knowledge more and 
more by education in the house, in the school and in socity 
and making attempts to enjoy physical, social, aesthetic 
intellectual and political pleasures reducing at the same 
time accompanying physical pains and mental mileries 
as much as possible. Such men and women cannot be said 
to possess viveka-gnana as they do not make sincere and 
serious efforts to attain spiritual wisdom and evor-lasting 
happiness in a systematic way. Mere scientific techno- 
logical, industrial, commercial, social, political and pro- 
fessional education wil! not enable man to attain philoso- 
phical and spiritual wisdom leading him on to make 
efforts for attaining Everlasting Happiness. Every man 
who aspires for attaining Everlasting Happiness must 
study voluntarily western philosophical and ethical systems, 
the Ancient Indian Darsanas, the great Religions of the 
world, the lives and teachings of Saints, Sages, Acharyas 
and prophets and the Holy Books of the world with special 
reference to Books of the Country in which be is born and 
of the religion to which he belongs by birth and later on 
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by choice. He may study them voluntarily or he may learn 
their contents with the help of teachers, lecturers, prea- 
chers and gurus as far as possible. Having voluntarily 
studied these books and learnt their contents with the 
help of teachers or gurus or lecturers, the earnest sceker 
after truth and Happiness must reflect upon all, the ideas 
received by him and arrive periodically at his own conclu- 
sions relating to the nature of truth, nature of the phene- 
menal universes, its laws of nature, the truth of himself 
as an individual, his relations with the phenomenal Nature 
and Truth, the relation between phenomenal universe and 
Truth, the Nature of temporary happiness and pains of 
this phenomenal universe as contrasted with the everlasting 
happiness that can be achieved by the realisation of truth 
and the sadhanas or the religious and spiritual practices 
that will lead to Eternal Happiness that can be achieved 
even in this life and after death. Such earnest seckers 
after Truth who have made sincere efforts to attain Ever- 
lasting happiness have arrived at different metaphysical, 
philosophical and ethical conclusions as well as spiritual 
practices which are not contradicting to one another but 
are complementary and supplimentary being suitable to be 
adapted and followed by different men and women who are 
endowed with or have developed different temparaments. 
An attempt will be made now to describe briefly viveka- 
gnanam or wisdom leading to Happiness in different aspects 
which wise men may choose according to their education 
and temparament, specially people who are born in India. 


The Agnostic-Artha~Kama—Purushartha : 

After studying the philosophical, religious and ethical 
books described already, a wise man may arrive at the con- 
clusion that he is now clesely connected with and is a part 


of the phenomenal universe which he experiences with al] 
SBV.4 
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other human beings and animals from his birth to death. 
He knows that the phenomenal universe is only a partial 
experience presented by his mind on the basis of a subtle 
universe which is unbelievable as its existance and charac- 
teristics are beyond the scope of the knowledge derived 
from his limited mind. He is satisfied with the phenomenal 
universe which gives a complete and harnionial experience 
with its uniform loss of nature based upon cause and effect, 
satisfying his needs during his life time. He knows that he 
was born sometime back and that he will die after some years. 
He does not know whether he had any experience before 
his birth and even if there were such experionces he is not 
aware of them or he does not remember them at all. He 
does not know whether he will have any expericnces at all 
after death though he is sure that his phenomenal experien- 
ces suddenly disappear at his death as his body and mind 
disintegrate immediately. He comes to the conclusion that 
metaphysical statements, philosophical desertations, and 
religious doctrines are all theories which may be true or 
not and therefore there is no use of depending upon them. 
He is perfectly satisfied only with his experiences before 
birth and after death. Consequently he does not attach 
importance to the universe or unbelievable truth or the 
basis of this phenomenal universe. But he makes earnest 
_ efforts to study the laws of universe as experienced by all 
buman beings in all its aspects and tries to apply them in 
chis life in this phenomenal universe in such a manner that 
he may derive maximum pleasures with minimum pains fn 
his short human life living as many years as possible, thus 
making the best of a bad job, He being a wise man limits 
his pleasures and works for the welfare of others so that 
he may promote the worldly pleasures and reduce the phy- 
‘gical and mental pains of the members of his family, his 
relations acd friends, the citizens of his locality, his country 
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men and the people of the world according to his physical, 
Intellectual, social, moral, and economic capacity. But he has 
to face facts which are unpleasant experience, such as troubles 
due to diseases, poverty, old age, and death of himself, as well 
as of his relatives and friends. He must be prepared for these 
accidents of life and does not make any preparations to 
avoid them as he has decided not to depend vpon upproved 
metapbysical statements, philosophical desertations and rell- 
gious doctrines. He tries his best toenjoy inbis short 
human life, the balance of the physical, Scctal, aesthetic, 
intellectual and political pleasures after devouching all the 
corresponding accompanying pains attached to them. He 
does not worry himself about everlasting happiness at all as 
he knows and {s satisfied that all the pleasures of the pheno- 
menal universe !s unbelievable. Alas! He fs not aware that 
the learned ignorance of the philosopher Is the end of philo- 
sophy and learning of religion. Judging bis attitude In this 
manpner we should not conclude that the wise agnostic will 
not participate fn the socio-religious activities In his socelty. 
He will attend public religious lactures, attend worships in 
temples, sermons in the churches and prayers in mosques; 
read religious and philosophical books, give religious talks 
or lectures on spiritual topics and even write articles and 
books and spiritual topics or subjects so that he may derive 
social pleasure and Intellectual joy by these methods as well 
as the satisfaction of getting mame aod fame in the world. 
Thus -he creates even religious or spiritual bebaving in bis life 
forthe promotion of his material selfish pleasure of the 
phenomenal universe. Agaln when he suffers physical pains 
and mental angulsb at the moment of death, he mayina des- 
perate mood cry out ‘Oh God if there is a God! relleve 
me from my Physics pains, save me from the tortures of Hel) 
critical moments, he will bold) peralet oh a ee 

, y persist in bis agnostle 
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outlook on life and birth, but does not grout on mere faith the 
existence of the Invisible universe of the seul, of God, of 
Teallty or truth or Brabman. The reason for doubt and 
yocertainly in his mind on these vital questions of human 
life {s that he cannot intellectually with the ald, reason firmly 
or arrive at definite conclusions these problems of life. 
* PS * 
ey 
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L. Srinivasan 


_ A similar statement {s found in Saranagat! Dipika (44) 
thus: ‘“‘Lord! Every moment I do prohibited acts as If they 
are acts ordained to be done, I give up prescribed actions 
as if they are prohibited ones. Like these, the hosts of any 
other transgressions are innumerable. Your Mercy, the Sup- 
reme Empress, should be there to help me obtain my desire 
(purushartha)”. It may be noted that just as he calls Daya 
sarvabhaumi, he calls himself cakravarti and sarvabhaumah, 
je. the foremost among sinners. 

If you say that Vibbishana was saved because he was 
wretched, having given up Lanka, his wife, relatives and 
everything, having been humiliated by Ravana, may I submit 
“that he had noe support In Lanka, which was only a part of 
this earth, while poor I have no support anywhere jn this vast 
earth. There is none, therefore, more wretched thap me. 

katham vitatham astu tat-—-How can that quality of Yours 
prove futlle {n my case? Is 1t for the reason that I have some 
- means at my disposal, or that I bave anyone else to ‘protect 
me or that You are ignorant and {incapable cr that You are 
subject to delusion or the desire to deceive or any other cause? 
There being no concentrable cause, how can St poove futile in 
my case who am the worst of the miserable? 
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SLOKA 16 

If Vibhishana was saved, he bad a lot of merit to bis 
credit. You will also be saved when the sins committed by 
you are exhausted either through enjoyment of thelr fruits or 
through explation. Further, You Yourself say that I protect 
these who resort to saranagat!l to Me, and that you are belp- 
less. Then, why don’t You perform prapatbi since that {s 
destructive of all sins ? 


To such a proposition from Rangauaths, this sloka replies : 
anu ksana samutthite durita varidhau dustare 
yadi kvacana miskrtih bhavati sdpi dosavila | 
tad itham agatau mayi pratividhanam adhiyatam 
svabuddhi parikalpitam kimapi rangadhurya tvaya Il 


“Lord of Srirangam! For the impassable sea of sins 
which keeps on !ncreasing every moment, !f there is some ex- 
plation somewhere, that too is tainted by defects In Its per- 
formance. Hence, some new prayaschitta may be devised by 
You through Your will for me who am thus utterly helpless.” 

Rangadhurya — The burden of protecting Srirangam Is 
Yours. This prayer is made only so that You may resume 
that burden and dispel our fears. 

anuksana samutthite—It bas been stated by Koorathazvan 
that a person commits sins {n a trice, the results of which can- 
not be gone through In aeons, and he thus keeps on commit- 
ting sins all the time in every birth. Unlike the ordinary sea 
that rises only with the appearance of the moon, this sea of 
sins keeps on {ocreasing every moment. 

durita varidhau—Accumulated sins in the form of punya 
and papa are the waters that aswell this ocean. As punya \s 
also an impediment to the attainment of moksha just like 
papa, it has also been included !n the term sin in the sastras. 
The two have been described as gold and fron chains by 
Vedanta Desika, 
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As the ocean is full of water, the sea of samsara Js full 
of sins. 

The waters of the ocean keep on increasing through 
springs, rivers and rains, but their level remains the same, 
but the sea of sins keeps on growing through constant acts of 
omission and commission, and {ts level also increases. How- 
ever much-the clouds may absorb the waters of the sea, It Is 
never dried up. Likewise, however much the fruits of sins 
may be enjoyed, this sea fs inexhaustible till the end of time. 


dustare - By means of strong boats, ships otc., one can 
cross the ocean, but the sea of sina Is impassable. 


yadi kvacama miskrtih bhavati - Bathing In the Setu, per- 
forming the Chandrayana etc., are explations prescribed 
for particular sins, and not aa omnibus remadies, There Is 
no such all-embracing prayaschitta In the sastras. If any such 
exists anywhere. 

Well, {t may be sald that bhaktiyoga and prapatt! have 
been prescribed for getting rid of all sins in places like the 
following : 

(a) Chandogya Upanishad (5-24-3) ‘ Therefore, just as 
the fibre in the ishika reed thrown into the fire {s burnt up, 
so all his sins are indeed burnt up”’ 

(b) Mundaka Upanishad (2-2-9) - “When He who fs the 
self of the highest andthe lowest is seen, all his karmas 
perish”. 

(c) Gita (4-37) - “ Asa well kindled fire reduces faggots 
to ashes, the fire of knowledge reduces all karmas to ashes.” 

(d) Sri Vishnu Purana (2-6-37) - “Of all the oxplatory 
ceremonles like tapas etc., the continued remembrance of Sri 
Krishna fs the bes:.”’ 

(0) Gita (18-66) - Completely renouncing all dharmas, 
seek Me alone as refuge. I will release you from all sins. Do 


not grieve. 


Abhiti Stavah of Vedanta Desika 31 


sapi dosayita - The two means of bhaktiyoga and pra- 
pattl are also tainted by defects in their performance, as 
under :— 

Bhaktiyoga: (1) Man with Hmited life aud poor capacity 
cannot take up bhaktiyoga which requires Immense effort. 


(2) It has to be performed without rajas and tamas, with 
sattvaguoa on the ascendant. 

(3) It has to be helped by karmayoga in the ferm of 
sacrifices etc., pesformed without desire for fruits, as also by 
jJnanayoga. 

(4) The time, place and metariais connected with it are 
all defective. 

(5) Even sages like Sowbhar! could not gain mastry over 
their miod and suffered a lapse from yoga. 

“ (6) The seven accessories to bhaktlyoga known as sadhana 
saptaka are difficult of attainment. As stated by Vakyakara 
Tanka and expleined by Ramanuja in Sri Bhashya, they are: 
(1!) viveka—ditcrimination, which means bere purification of 
the body by means of focd which fs not impure, either 
because of its own nature, or because of its source, or 
because of any other special cause; (fi) vimoka—-freedom, 
which is the absence of clinglog to desires, (iil) abhyasa—pra- 
ctice, which means the worship of God, the Home of goed- 
ness, again and again ; (iv) Kriya - work, which means the 
performance of the five great sacrifices etc., according to 
one’s Own abilities, (v) Kalyana - auspiclousness, which con- 
sists in truth, uprightness, mercy, harmlassness and not cove- 
ting another’s property (vi) andsade - absence of weakness. 
Weakness fs the lustrelessness of the mind, due to the melan- 
choly which !s born out of the upntowardness of tlme and 
place, and the recollection of sorrowful things etc. Its oppo- 
site 1s the absence of weakness. (vil) anuddharsha - absence of 
excess of merriment. Excessive merriment Is the gladness 
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derived from the opposite of those qualities which give rise 
to anasdda, 'e., weakness, and the opposite of that gladness 
Is the absence of excessive merriment. That is to say, exces- 
sive joy also is abstructive to the production of the knowledge 
of Brahman. 

(7) Patlence fs needed to walt for the results. 

Prapatti: \\ ie difficult to have supreme faith or maha- 
visvasa \n the efficacy of prapatti. Embar has illustrated the 
difficulty of reposing such faith by sgying that to expect this 
man who dreads bhaktlyoga to bave supreme faith in the 
efficacy of prapatti is ‘‘to ask a man who pleads Inability to 
pay a bundle of sesamum stacks which yield a kalam of seeds 
to pay jostead a kalam of oil”. 

There are five strong douhts which assail a person and 
prevent him from entertaining this supreme faith. The Lord 
‘of all is omniscient and omnipotent. He rewards @ person in 
accordance with the karmas performed by him. He does not 
require any kelp or assistance. He does not take action 
immediately like minor deities. He is destitute of equals asd 
superiors. Therefore, the following doubts arise : (1) whether 
God who is of suca a nature would at all be accessible 
to those who have commitied unlimited transgressiors ; (ii) 
whether He would grant fruits beyond all measure to those 
who have commitied unlimited transgressions which are hird- 
raaces to thelr attainment; ({i1) whether He would give these 
blessings jo rewuro for insignificant actions on the part of the 
person concerned ; (iv) whether He would grant them withb- 
out delay ; and (v) whether He would be absolutely indiffe- 
rent to the status of the suppliant. 

tad itham agatau - thus standing without apy meens other 
than you. 

mayi-tome whoam unable to perform bhaktlyoga or 
prapatti, who have thus absolutely no means at my disposal, 
and who have only You as my refuge. 
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‘svabuddhi parikalpitam - It has been sald in Gita (10-16): 
“‘To them who are constantly united with Me and who wor- 
“ship Me, I give with love that particular mental condition by 
‘which they attain Me ”. 
So, kindly show:‘me some way contrived by your extra- 
ordinary omniselence. As Nammazhvar declares in Tiruval- 
“mozh! (7-5-1), you are capable of thinking of some new way 
out, as you did in the case of the residents of Ayodhya, all 
of whom you transported to heaven. 
kimapi pratividhadnam - seme unique expiation capable 
of destroying all sins. Nammazbvar prays lo Tiruvalmozhi 
(6-10-4) thus: “The means shown fn various sastras to attain 
your feet are not useful to me. Hence, kindly find out for 
me anew means.” The prayer of Desika here is similar. 
sapadi tvaya Gdhiyatam-may it be prescribed by you 
immediately. It should not be postponed to the morrow, as 
this atma will not last till then. This shows the inability of 
the poet to wait, which is one of the qualifications for per- 
forming prapatti. 
The {dea of the sloka is this. In performing the praya- 
chitta of prapatt!, there are endless difficulties. When an expi- 
ation for any sin is undertaken, there arise other defects or 
sins in the sourse of its performance, themselves requiring 
. explation, and thus the chafn goes on without end. Oaly 
when there {s cessation ef the waves of the sea, will there be 
cessation of our sins. Hence, the prapatt! that I am going to 
undertake has to be made faultless and complete by your 
auspicious will. You bave to be the kdrayita, casual doer, 
_ getting it done through me. You are nipuna, ap expert, In It. 
For.-the Acharya has declared in the opening sloka of upaya 
Vibhava Adhikara In Srimad Rahasya Traya Sara: 
_ “ Bhagavan Is declared in the Upanishads to be Himself 


7 the means of attaining Him. The ways of bhakti! and prapattl 
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- are Indicated for winning His grace. The adoption of these 
ways (forms of knowledge, according to Sardsvadini) 1s the 
result of the ripening of meritorious deeds done in the past and 
even for that, the Lord who Is an expert In creating everything 
is Himself the cause’’, 


My desire to awake prapattl Is also caused by you, But 
for it, Icannot think of it. So, It Is you who have to see it 
through to its successful completion. 


This sloka fs an expansion of Rrpana sdrvabhaume mayi 
fn the previous stanza. 

* * * 
eee 
SRI MANAVALA MAHAMUNI 
(Late) Prof. M. R. Sampatkumaran 

In most of the Vishnu temples in South India, there 
are daily prayers for another hundred years of life to be 
added to Sri Manavala Mahamuni, the religious preceptor 
whose six hundred and first birthday fell early in November 
1971. Itis suggested that this prayer commemorates 
a historic service rendered by himto the Srivaishnavas 
more than five centuries ago. In this connection ene signi- 
ficant point may be observed. At the conclusion of the 
daily services in the temples, there is & prayer for the new 
dispensation established by Sri Ramanuja to flourish. This 
is followed by an address to Manavala Mahamuni that he 
should live for another hundred years. It looks as if these 
prayers suggested that for the order set up by Sri Ramanvja 
to flourish, Sri Manavala Mahamuni should live for sno- 
ther century. The Tami! stanza which concluds with this 
request adds that ho is needed for the well-being of the 
men of religion, of the temple city of Srirangam, of Nam- 
malvar’s Tamil vedas and of the entire world surrounded 
by the oceans. These prayers must have been incorporated 
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in the temple ritual when the services rendered by Sri 
Meanavala Mahamuni to preserve the work of Sri Ramanuja 
were being vividly remembered, 


History justifies the claim made in these prayers. The 
Guruparampara and Yatindra Pravana Prabhava demonstrate 
the greatness of Sri Varavara Muni in other ways. But 
they too take note of the historic context in which he 
worked. One feels, however, that they do not lay sufficient 
stress on this. 

According to tradition Sri Manavala Mahamuni was 
born in October—November 1370 Sadharana year and 
passed away in February—March 1444 Rudhirotkari year. 
About the bare events of his life the Sampradaya Chandrika 
attributed to one of his disciples, gives some dates which 
may be mentioned here. He was married in 1386 and he 
became an ascetic after a long pilgrimage in 1400-0]. The 
Koilozugu of Srirangam temple, which gives an account of 
its history and regulations mentions, however, Parthiva 
corresponding to 1405 as the year in which he became an 
ascetic and settled down in Srirangam His famous dis- 
courses on Tiruvoimoli in the presence of Sri Ranganatha 
were delivered from 1432 to 1434. It is in the latter years 
that the verse beginning with Sri Sailesa dayapakam in his 
honour is said to have been composed and given out by Sri 
Ranganatha, 


It was a matter of history that there was a Moham- 
medan invasion which penetrated far into the South in 
1327-28. Srirangam was sacked when according te tradition 
twelve thousand Sri vaishnavas lost their lives. In order 
to safeguard the temples and its idols, it is related that the 
main shrine was walled up and a new pseudo-shrine was 
constructed for being desecrated by the invaders. The idol 
of Sri Ranganatha was carried away by Sri Lokacharya and 
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the manuscripts of Srutaprakasika by Sri Vedanta Desika. 
Sri Ranganatha was restored to Srirangam only about forty 
years later, If the inscription at Srirangam mentions, as 
is usually supposed, Bandhupriya as the chrenogram of the 
Saka year, then the date is 1371. This conflicts with the 
tradition that Sri Vedanta Destka wrote the stanzas of the 
inscription and it is also reeorded by Mahacharya that he 
was alive atthe time of the restroration. Dr. Hutzsch 
suggests that Bandhupriya should be read as Bahupriya in 
which case the restoration is pushed ten years earlier to 
1361. In the interim from 1327 onwards Srirangam was 
under Moslem rule and ceased to be the religious capital 
of Srivaishnavism. 


The Madhuravijaya of Gangadevi, wife of Prince Kam- 
pana, describes with graphic details the desolate state of 
Srirangam about 1360. Kampana, a son of Bukka, one of 
the five brothers who founded the empire of Vijayanagar 
was a vicerey at Mulbagal. He set out on an expedition 
to tho south, and his wife accompanied him, She narrates 
the conquest of Kanchipura then ruled by the Samba- 
varayas. Then comes the march on Srirangam and 
Madurai. On the way they pass through Chidambaram, 
and the poetess puns on its old name of Vyaghrapuri. She 
says that it had now become a real city of tigers. 

At Srirangam, the temple remained desolate and ruined. 
The serpent on which the Lord !s represented as reclining in 
the temple was sald to be anxiously protecting him with {ts 
spread out hoods from falling bricks, lest His Yoganidra 
should be disturbed. The doors were worm-eaten and grass 
was growing in the Mantapas. The inner shrines, Garbagrihas 
were in ruins. Where formerly the shrines had been sur- 
rounded by the musical notes of drums Mridangas, now was 
to be heard the fearful howls of jackals. In the place of the 
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froma of the smoke from the sacred fires in Brahmin acttle- 
ments, there was now the stink of raw meat spreading amid 
sheuts of drunken Moslem soldiers. The Ramabhyudaya of 
Saluva Narasimba, a later omperor of Vijayanagar, before 
telling the story of Rama, speaks about the ancestors of the 
author, There Kampana’s campaign against the Moslem 
rulers In the south {s mentloned and the roles of Gopanna 
and Saluva Mangu, two generals who assisted the Prince, are 
atressed. Of these Saluva Mangu was an ancestor of Saluva 
Narasimha. After the restoration of Hindu rule in Srirangam 
— Mt is stated that 8 agraharas and 1000 Salagramas were pre- 
_ sented. The Prapannamritam also narrates the story of 
Gopanna’s crushing victory over the Moslems at Samaya- 
_puram. The Koilozugu which records the history cf  Srl- 
rangam temple describs how Krishnaraya of the famous 
Uttama Nambi family persuaded Gopannaraya to emancipate 
_ Srirangam from Moslem rule and how he obtained from Bukka 
of Vijayanagar 17,000 gold mehurs with which he purchased 
101 villages for the maintenance of the temple. 

_ Thus we can get some Idea of the disorganisation of rell- 
~ glous life {n South Indla, particularly that of the Srivalshnavas 
during three or four decades. The elaborate system esta- 
blished by Sri Ramanuja for the secular and religious manage- 
_ ment of the temple of Sri Ranganatha must: have suffered 
badly. Ifat all there were any temple rituals or services, they 
must have been minfmal and clandestine. M «y of the 74 
seats of religious authority set up by Sri Ramanuja must alse 
have ceased to function or at least function effectively. The 
. sacred texts were also safeguarded under great stress and 
strain. That Sri Vedanta Desika took with him the manus- 
cripts of the Srutaprakasika when he escaped from Srilrangam 
during the Moslem assault fs well known. It is possible that 
the followers of Sri Lokacharya might have taken care of the 


commentaries on the Prabhandas. Even so, many valuable 


$8 $n Aaiminoja Vigs 


works have been lost. The works of Sri Yamunacharya have 
come down tous incomplete. One or perbaps two of his 
works have been completely lost. So too !s the case with the 
works of Sri Nathamunl, known to us only through a few 
quotations by later writers. The greater partofthe com- 
mentary of Sri Perlavachchanpillai on the poems of Peria 
Azhvar was also lost. 

That the sack of Srirangam affected religious life in 
South IndjJa profoundly !s brought out also by the story of 
Azhvar Tirunagari vear Tirunelvell. The idol of Nammazvar 
wastaken to Malabar. It fis sald that for sometime Srl 
Ranganatha wasalso at Calicut along with Nammazhvar. 
Later after Sri Ranganatha was taken away, Nammazvar was 
Brought to the south toa hill range called Munthiruppu 
where the idol was hidden in a cave. For mapy years the 
idol remained there, until Srisailesa (the preceptor of Sri 
Manavala Mahamun!) who held an Important administrative 
position under a Hindu Prince at or near Madurai came to 
know about {t. He sent a message totheruler of Kerala 
which led to the recovery of the {dol from the cave. It Is 
related that the cave had to be reached with the help ofa 
chaln and the idol scat up. In the process, one Thozhappar 
became a martyr and lost hislife. The Idol wasthen taken 
to Tirukkanambli, where it remained for a few years. 

Srisailesa (who is sald to have lived from 1329 to 1434) 
was persuaded by some disciples of Sr! Lokacharya to dedi- 
cate himself toa reHgious life. He gave up his ministerfal 
position and went on a pilgrimage to Tirukkanambi, where 
probably he resolved to restore the idol to Azhvar Tirunagar!. 
The undertaking proved difficult. It fs said that Nammazvar's 
pative city had become a juogie and that {t had to be cleared 
and a new city built and colonised. The administrative expe- 
rience of Srisallesa and his influence must have been utilised 


_ fully for this purpose: 
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Sri. Manavala Mahamuni was later expressly directed by 
Seisallesa to devote himself largely to the exposition of the 
teachings of Nammazvar and to do so from Srirangam. It 
must have been with this purpose in mind that Sri Manavata 
Mahamun! established his Headquarters at Srirangam and 
" expounded the Ziruvoimoli of Nammazvar. 


The Koilozugu records that Sri Manavala Mabamuni met 
with some oppos{tion at first in Srirangam. Srirangacharya 
son of Krishnaraya mentioned earlier, was ot inclined to 
accept his leadership. Prativadibhayankaram Annan cof- 
verted Alm and secured many rights inthe temple. Ths 
Srirangacharya himself belped to establish Sri Manavala 
Mabamuni firmly In the seat of authority. He also obtained 
from the Vijayanager emperor 10] more villages for the tem- 
ple. His brother Chakra Raya renovated the shrine of Nam- 
mazhvar which had suffered during the Moslem rule and 
replaced the fdol of Garuda Inthe Azahiya Manavala Mantapa 
broken by the iavaders. The latter incident took place in 1415. 


We thus get stray glimpses of the tremendous work of 
reconstruction that awaited Sri Manavala Mahamunl. Ho 
carried {t out without fuss or show, and without show!ng 
any strain, Thatisin keeping with his character. It was 
during his tlmes that Srfrangam once again re-established its 
primacy as the spiritual capital of Srivaishnavism. Before 
this could happen something like the work of Sri Ramanuja 
ia organising the temple affairs had to be done over again. 
During the pilgrimages he undertook, Sri Varavara Muni! must 
have renovated numerous temples and reorganised rituals and 


‘worship. The Upadesaratnamd@lai composed by him provides 
a calendar of saints and teachers, evidently for observance at 
temples and homes. A manual) of domestic worship was also 
prepared by him probably te make up for the rift in tradition. 
It is reasonable to suppose that the well-known stanza with 
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whieh the prayers at the close of the daily services {n home 
and temple begin was composed by Sri Manavala Mahamuni 
asa result of his success in the difficult task of re-establishing 
the authority of Sri Ramanuja’s administrative arrangements, 
“May the divine commandment of Sri Ramanoufja flourish more 


and mose, unimpeded in Its victorious course at all times 
and places”’. 


Whether the times make the heroes or the heroes make 
their times may rouse endless debate among historians. But 
at any rate we observe that the representative leaders of every 
age are in accord with what may be called {ts spirit and 
needs. When we consider the nature and quality of Srl 
Manavala Mahamuni’s achlevements, we must not fail to 
mark how they fulfilled the needs of his epoch, through the 
application of the radical elements in Sr! Ramanuja’s 
teachings. 

Sri Ramanuja brought about a quiet revolution in the 
religious life of India. It was not the revolution of an icono- 
clast, but of one who clafmed to restore disrupted tradition. 
(Jeaus declared that he came to fulfill and not to destroy.) 
The reforms carried out by Sri Ramanuja were meant to bring 
philosophical teachings of the Vedanta to the masses and to 
uplift them morally and spiritually. These purposes were 

effected without violating the ancient tenets or traditions. 


The stress on the Tamil hymos of the Azhvars and the 
doctrine of grace served him admirably in this mighty endea- 
veur. The universal charity behind his life and teachings con- 
tinued to inspire later preceptors. Sr! Lokacharya carried 
to their logical conclusions many precepts and practices of 
Sri Ramanuja regarding such things as prapatti, the value of 
Nammazhvar’s mystical experiences and the irrelevance of 
caste in the scheme of salvation. 
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It is probable that at about t this time there was another 
trend also among the Srivaishnavas. Some features in the 
work of Sri Vedanta Desika suggest tbat there was a feeling 
that revolutionary zeal should not cut away the Srivaishnava 
community from the Vedic and Smartha tradition prevalent 
all over India from the distant past. Thus some teachings of 
Sr! Lokacharya came under criticism. _ At the same time, Sri 
Vedanta Desika defended Sri Ramanuja’s system from the 
latest criticlsm of the Advaitins. 

How the history of Srivafshnavism would have shaped 
itself, if the radical and moderate trends among Sri Rama- 
nuja’s followers had been allowed to influence each other In 
peaceful surroundings !s only a matter for speculation. The 
fall of Srirangam toa the Moslem invaders disturbed the natural 
course of evolution, Sri Sudarsana Bhatta was martyred at 
Srirangam during the assault on the city. Sri Lokacharya 
died a few weeks later in a village near Madurai, Sri Vedanta 
Desika found refuge at Satyamangalam. The fdols of Srl 
Ranganatha and Sri Nammazhvar were carried away to places 
of safety far from Tamil Nadu. 

When the Vijayanagar empire put an end to Moslem rule 
over Srirangam and the Sultanate at Madural, religious free- 
dom was re-established. But temples had to be repaired or 
rebuilt, religious texts had to be gathered and spiritual precep- 
tors commence again their interrupted activities, Sri Manavala 
Mahamuni presided over this reconstruction and revival. 


In the circumstances of his ime, no need was felt for 
controversies with the Advaitins. But the fundamentals of the 
Vedanta according to Sti Ramanuja had to be taught to the 
laity as well as to would be scholors. Thus Sri Manavala 
_ Mahamuni expounded and popularised the teachings of Sri 
Lokacharya. In the Tattvatraya, Sri Lokacharya had conden- 


sed in Tamll the principles of the Sanskrit Vedanta and now 
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an elaborate commentary in Tamt!l was written on it. 
other rahasyas of Sri Lokacharya discussed prapatti as we 
seeking refuge with one’s Spiritual preceptor. The 1 
important of these wer: commended on. The commer 
known as idu on Tiruwvoimoli not only brought out the mea 
of this mystical poem, bu: also set the mystical experience 
the Azhvars in the context of Vedanta philosophy and Ic 
Unfortunately tt ad remained more or less a secret Ww 
being passed on froi father to son or master to disciple, 
good fortune preserved it during the age of chaos. 
Mariavala Mahamue! fel: it necessary to broadcast jis te. 
ings. He expounded {t many times and made its stud 
necessary qualification for religlous teachers of the Sriva 
navas. 


Viewing In tiis light, the historian will recognise 
validity of the tribute paid to Sri Manavala Mabamuni as 


focarnation of Sri Ramanuja and aa the last of the distin, 
shed band of anclent teachers. Ii is fairly certain that 

Srivaishnava community, in spite of differences of opinion 
details. of doctrine, ritual and observance, remained united 
his time. The split into «we sects must have come a li 
later, when security under the Vijayanagar Empire permit 


philosophical debate and controversy. 
if 3k 


M6 With deep sense of sorrow we bring to the notice of 
readers the blow after blow our institution is receiving during 
past two months. We have lost (1) Sri P. B. Krishnamrchar 
Bombay, the Gadi Swami and the President of Sri Venkat. 
. Devasthanam, at Kancheepuram, but for whose genorisity « 
advice we would have not been able to run this Centre and Jour 
all these years. (2) Smt. Vimala Ramanujam, the other foune 
Secretary of this Centre, who was a live wire for running 1 
Centre so efficiently all these years since its inception died 
America, A detailed information of these two responsible peo; 
appear in our Journal elsewhere. 


SRI RAMANUJA ON “TATTVAMAST” 
Prof. K. S, Narayanachar 


I Scope: Of the Three Great Acharyas well-known as 
Vedanta systematisers, it is well known that only Sri Rama- 
nuja did not write full length or systematic commentaries 
on the ten principal Upanishads, while the other two, Shan- 
kara and Madhva have attempted them. This bas left an 
unfortunate impression on latter day Vedantins that the 
upanishads taken by themselves as independent canon do 
not much support Ramdanuja’s views, and hence the Acharya 
must have avoided writing independent commentaries ! 
while unsympathetic viewers of Ramanuja’s metaphysics 
would like to exploit this as propaganda material in their 
own favour and against Visistadvaita, none too-well-informed 
lay readers of R@manuja’s thought tend to be demoralised 
by this, although Sri Ranga Ramanuja Muni of 16-17th cen- 
turies A.D. has fulfilled this gap ably. Added to this psy- 
chological mess, there is that ill-considered decision of 
even a well-meaning western critic of Shankara-Ramanuja 
systems - the late George Thibaut - that while Sri Ramanuja 
is more faithful to the Brahma sutra, Sharikara is more 
faithful to the upanishads! (sucha decision has been con- 
tested by both schools of followers to this day!) Prof. 
S.S. Raghavachar has ably pointed out the worst defect in 
such a decision, asthe implication that Vedavyasa the 
celebrated author of the Brahma Sutra, himself did not 
understand the upanishads correctly! (For, only in that 
case, could Ramanuja be true to the Sutra and not the upa- 
nishads!) Present day discoursers on the upanishads, in 
their hurry and anxiety to vindicate Shankara’s interpre- 
tation, have even tended often to ignore the Sutras, as after 
all it is the upanishads that are the most foundational in 
aurhority and the other two, the Sutras, and Gita are deri- 


vative or supplementary in nature. So as long as Shankara 
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does justice to the upanishads, (whatever his interpretatio: 
of the other two texts may be) they feel, his position i 
unassailable both textually and logically, and it is th 
other two Acharyas that need to be apologetic and defen 
sive in their understanding of the upanishads. 


This position does not seem to have been taken note o 
seriously by students of Ramanuja’s thought, to this day 
To my best knowledge no independent studies of Rama 
nuja’s thought with special references to upanishads hav 
been undertaken or published either in general or on indi 
vidual upanishads, except Prof. S.S. Raghavachar’s (it 
“Prof. M. Rangacharya Memorial Trust’? scheme o 
lectures and their publications), and even that does not ge 
very far, as the book is small, and in scope excludes : 
detailed consideration of contrasts with Shankara’s anc 
Madhva's views, and their relative merits. Frankly spea 
king, it is not a crime, one supposes, to examine the three 
Acharyas to point out their relative superiority or other 
wise in comprehending the true spirit of the upanishads 
especially when Advaitins have been systematically doin: 
this to deprecate Ramanuja‘s thought to undervalue {t, ove: 
centuries. Some sections of Ramanuja’s followers go te 
the extent of even ignoring the upanishads and Ramdanuja’ 
brief comments on them in Sri Bhashyom and other works 
as they consider the nectarine outpourings of the Alvars as 
enough to command our attention, and counter balance 
whatever propaganda may be being carried on by which. 
ever influential Vedantic school. This is an erroneous and 
dangerous miscalculation, as we have to remember that 
Ramanuja’s system is entitled to call itselfs Vedanta only 
because of its stand onthe upanishads, and hence on the 
other two Prasthanas, while he never openly presses the 
utterances of the Alvars into service, as he does the itihasa: 
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and puranas. (While this does not mean that Ramanuja is 
uninfluenced by the Alvars or held them in no respect, it 
also doen not mean that the upanishads and the songs of the 
" Alvars preach different or contrary outlooks on life, God, 
creation and other categories of metaphysics). The argu- 
ment: ‘“ What if a particular upanishadic dictum does not 
on the face value of it, seem to agree with Ramanuja’s 
thought? There are dozens of Alvar’s Suktis to support 
him”, and so forth, does not help, rational, serious minded 
students of philosophy, following or criticising Ramanuja’s 
line of thought. It is a must therefore to satisfy oneself 
how far Ramanuja is not only true to the upanishads in his 
exigesis of them, but also how far he is at home in them, 
and whether his interpretations are self sufficient, without 
one being forced to a recourse of falling back on supple- 
mentary sources of knowledge, whether Alvars songs or 
others etc. 


There Is also the larger job of showing how far our upa- 
nishads are competent or satisfactory In comprehending or 
interpreting life In all its aspects, explaining the manifold 
web of relations pervading every sphere of its activity. For, 
there are also upanishad Bhasyakaras who explain away 
crucial texts, unhelpful to thelr express positions, as of 
“dower import’! This is indeed rediculous !!—to say that a 
Bhashyakara \s ‘faithful’ to the upanishads, and ther, in the 
next breath, bring a compromise by saying that not all upa- 
nishads, or at least not all their statements, are true to life or 
the - Supreme Truth’. For, in that case, the question would 
obviously arise, as tothe ‘use’ of that Bhashyakara as ap 
unerring guide to life, as upanishads have no value outside 
life’s context. 


Looking at Ramanuja’s Interpretations as contrasted from 
Shankara's or Madhva’s on the upanishads, necessitates the 
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keeping of this consideration always in focus, as otherwise, 
all this exercise would be of merely ‘academic’ interest (in 
the bad sense of that term) and the really living issues of 
philosophy may be missed, in a too-apologeilcal approach. 


Very few people appreclate that during Ramanuja’s times, 
(and perhaps till even the days of Vedanta Desika) extensive 
commentaries on upanishads oriented towards what jater on 
came to be known as Ramanuja’s views, existed— those of 
Dramida, Tanka and others quoted from by Ramanuja and his 
: {llustrious followers. Should not Ramanuja have had very 
weighing and valid reasons to have avoided them by himself? 
He would only be duplicating them otherwise, he must have 
thought. Even these, he has left us with a peculiar work called 
Vedartha Samgraha, wherein he assembles most of the mls- 
understood or misinterpreted vakyas of the upanishad, and has 
contextually analysed them in detatl to serve the purpose. For 
the next, there were the other commentaries. Unfortunately, 
this work has not received the attention that Sri Bhashyam 
has, Even the few translations and annotated editions that 
have been available or ever made 80 for, have tended to look 
at it mainly textually, not so much philesophically, except 
perhaps Prof. S,S, Raghavachar’s brillant Introduction to 
Vedartha Samgraha (publ. by Ramakrishna Math, Mangalore) 
But even this book does not go into details of contrast among 
the three well known positions, and thelr relative merit, or go 
into the presumed larger upanishadic texts and contexts to 
which an ardent Vedanta student would love to be driver. In 
other words, the clues and insighis supplicd by Ramanuja, in 
understanding the upanishads, have to be developed and 
applied to whole upanishads and examined in depth and width 
to do him full justice, while keeping bis express commentaries 
on well known statements centrally, and bring his meanings 
up-to-date, and rationalise them for ourselves today. 
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This may sound very ambitious ; but so is awry meaning- 
ful philosophical endeavour, rigorous, serlous, thorough aad 
intense. A book in this regard would take long to write and 
publish; besides, a majority of lay readers may not read them, 
even if they are accessible. Hence, keeping in mind the liml- 
tations of a journal, and the patience of its readers, a humble 
attempt is made in the current serfal of articles to expound 
Ramanuja’s interpretations of major upanishadic statements In 
their larger perspectives of their own contexts, and correspon- 
ding value scales. life situations, and their correspondences. 
All the great upanishadic vidyas (called often Brahma Vidyas 
alss) come to be covered up thus In away. While It will be 
kept in view to avoid any monotonous attemptio Interpret 
entire upanishads from one end to another chronologically or 
textually, the reader will appreciate, it ls hoped, that all of 
it comes to him fn an unconvetional order of sequence, per- 
haps in the real sequence of importance and Interconnected 
ness they deserve. The attempt is to vindicate Ramanuja’s 
understanding of life, and the ¢exts that Interpret it. 


Madva’s criticisms of Ramanuja’s positions have also- 
so far, not seriously been taken note of by visistadvaitins, 
ever since Desika described the former as “nearest to our 


view” (Mat sanni kristam Matam \n Sata Dushani.) In fact 
they have been ignored for the most part, and here again fs, 
a gap. The present series will not only try to fill such paps, 
but try to prevoke a healthy inter system philosophical dia- 
logue. 


II Approach: How does Ramdanuja approach the Sruti state- 
ments, diverse in nature and apparently mutually controdictory, 
as they seem to be? Some describe God in negative termino- 
logy (Nirguna vakyas). Others in positive terminology (Saguna 
vakyas); yet others seem to prohibit the very manifoldness 
of this creation (Nandtva nishedhakani); a few others seem 
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to uphold absolute Identity (aikyapratipadaka vakyas) 
others openly uphold differences (bheda pratipadaka vak) 
there are also those that declare Him as the In-most dw 
in everything, and all this universe as His Body (Sariré 
pratipadaka Vakyas) and so on, They make no sense | 
to the learned unless reconciled on some well accepted, 

acceptable principle. Every Acharya is thus forced to — 
roach the upanishads with some principle. That prin 
may be implied In the Vedas themselves or their (ie., 

Acharya’s) own mekiog. If itis implied in the Vedas tt 
selves or the science or their interpretation (called Miman 
well and good for that Acharya and his system! In this | 
the method of reconciliation of diverse texts, will be b: 
on 8 universal, undistortable basis, beyond human miscl 
In Hterary terms this may also be called contextual {nter 
tation ; It allows plenty of room for common sense, 

admits semantics, grammar, and other accessorics of lip 


stic interpretations. 


On the other hand if the final appeal is for one’s « 
institultional power placed above all these well accey 
standards of literary and contextual instruments of un 
standing, there wlll be a divoree between the “ grammar 
reality and the grammar of language” as Prof. M, Hirlya 
claims in the case of Advaita, and in its favour. We 1; 
thus In a paradise of perpetual contradictions where 
accept Sruti, first, as an unerring and the only sure guide 
Brahman, and then, in the same breath, negate and dept 
all powers of predication for Srutiin respect of Brahm 
While Brahman thus, inevitably becomes a vacuum, howe 
we may camouflage ft, Sruti loses, at the same time, valid 
asa guide to God Experlence—precisely the two pitfalls 
vented by Buddhists for Vaidikas'! Shankara descriming 
between the so called Mahavakyas (the ‘great’ statemer 
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and laghuvakyas (the ‘ordinary’ ones) with so precedent 
before him and no sanction by the vedas and the Mimamsa 
discipline. Ramanuja strongly disputes this unwarranted 
discrimination of ‘less’ and ‘more’ importance among sruti 
statements and says “(our business {s) to reconcile all manner 
of statements without saerificing their primary meanings and 
arrive at 2 common meaning; that {s what we have done” 


(Vedartha Samgraha) 
Nana rupanam vakyanam avirodhah, mukhyartha aparityéga- 
scha, yatha. sambhavati, thathaiva varnaniyam| varnitam chal 


Advaitins often make a blanket claim that Shankara {s a sruti- 
sharana (1.@., one who has sought refuge in scriptures), but at 
the same time, use what is kaown as the apaccheda nydya, 
practically, Le., they reject what does not agree with their pre- 
concieved system, even in sruti, as of ‘lower import’ meant 
only for the ‘dull-witted, and take only what openly seems to 
agree with them. It fs like cutting off from a tree so much of 
a mere branch as to make It joto a handle for an axe with 
which one cap, then, cut the whole tree from {ts very roots! 


To the question, that If only some sentences teaching iden- 
tlty are finally true, sruti had no need to teach messages to the 
contrary io other sentences, Shankara and his followers reply, 
that sruti first teaches what 1s not true, but only appears so, in 
-otder to.prepare the yet unloitiated sadhaka, first through, 
stages of unreality, (or different degrees of reality), so that all 
this can be transcended in one final leap Into the supreme truth 
—— the way to truth Hes through untruth! If the mumuksu 
does not kaow untruth also, it is necessary to teach him first, 
that untruth, and then make bim give !t up for a bigher truth! 
It is fodeed Ingenious to destroy one sruti with another 


sruti, and.ad infinitum M\ke this, so that at the end you are left 
with no srutias final pramana, but land yourself in that 


SRV<7 
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vacuuous state, and call it Brahman-experience, beyond al 
‘description, human and Divine as well!! The Buddha could 
Hot have wished for more !!! 


Ramanuja repeatedly says that “‘srutils more kind, and 
more blind to faults of her followers, than thousands of 
parents put together”. 


matapitr sahasrebhyo pi vatsalatara srutih (Gita Bhashyan 
H-44). Why should such sruti teach falsehood only to be 
abandoned and prosecuted, and ever mislead innocent nevices’ 
Shankara has no anawer !! 

The apaccheda nyaya is thus a disservice to Vedanta, 
being suicidal finally, and {t !s incomprehensible why Shankare 
-had to bring It into the context of reconciliation of divergent 
srutis, unless {t were to please Buddhists, and fool Brahmins by 
such surreptitious smuggling of alien methodology. 


It is therefore obvious that advaitins cannot face all srutis 
on the same footing of importance, realfty, as basically they 
grasp only divergence and contradiction, in them, and have 
no means or willingness to reconcile them, even after Rama- 
nuja has shown how they can all be reconciled without any 
‘being required to sacrifice for any other in meaning. The 
difference between Shankara aud Ramanuja is, thus, basically 
of.a primary. grasp and conviction of srutis being irreconeilable 
and reconcilable! (we shall see more of this by way of {Ilust- 
ration, by and: by.) 

Madhva’s position is no better. In fact it is Identical with 
Shankara’s, with the emphasis shifted to the bheda srutis 
instead of abheda srutis, as belng {mportant In his system. 
Like Shankara who cannot face the bheda srutis directly in 
‘thelr countenance, and elther explains them away: or {gnores 
‘them, Madhva is unable to face abheda srutis ditectly, end 
even forcibly, draws them towards bheda only, as our tople, 
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Tattvamasi will amply damenaiiate: To both of them, indiges- 
tible and repugnant are a set of srutis called Ghataka — i.e., 

relational ip import, without denylng bheda or abheda, but 
binding the one to the other, through, what Westerners call, 
{maternal relation. Identity or difference, when stuck to, as 
‘Absolute’, what matters is only Absolutism, admitting of no 
relations in the final analysis, and not ‘Absolutism of what’? 


Noticeably: it .is only Ramanuja among all Vedanta 
systematisers who:has-taken the -Vedantic concept of Sama- 
-na@dhikaranya (ie. of coordinate proposition, admitting 
idendity in-difference) seriously and insists on itas the 
‘true solution to Vedantic wrangles. This concept bears 
excellently on the sruti vakya on hand as will be shown in 
dotail presently. ‘A Samanadhikaranya amounts to achieve 
one moaning:in common for two-terms when the common 
referent between them has two states or modes of exis- 
tence’. (Vedartha Samgraha) 


- “When two or several terms meant to denote a varlelty 
of implications converge on one common implication, that ts 
what resutls in a coordinate proposition.”’ (Svi Bhasyam under 
Jignyasadhikaranam.) 


Bhinnapravritti nimitténdm shabdinam  ekasminnarthe 
writtih samanadhikaranyhm iti hi shabdikah’’ 


Statements like ‘Tattvamasi’, ‘Aham Brahmasmi’, ‘Aya- 
mitma Brahma’ etc which get distorted in the hands of 
Shankara, violating the implications of differences in the 
‘terms involved in the equation, tobe reduced to mere 
'-tataulogy, and in the hands of Madhva, violating the unity 
element in the equation rendering them to mere Vaiyyadhi 
‘karanas (statements of imbalances or inequalities) contrary 
to the contexts and purport of the Vakyas, get smoothly 
‘and naturally resolved and interpreted at the hands of | 


42 Sri Bimanuja Vani 


Ramanuja as he admits the unity and the plurality of Rea- 
lity in and through each. other in complementary relations 
and not hotch potch or ecclectical or antiphilosophical 
attempts to hush up problems as in Bhedabheda. Ramanuja 
cautions his opponents, whether they belong to the school 
of ‘the Monism of the undifferentiated’, or that of ‘unity- 
non-unity’, or ‘exclusive Differences’, that unless they take 
srutis advocating the ‘Brahmatma bhava’ (Brahman’s ensov- 
ling all to constitute its body) seriously, they have to forego 
the central {mport of al) srutis, particularly the central 
ones the crucial ones, both by coordinate predication and 
conversely. (In the context of discussing the ‘seven major 
objections’ against Advaiia, in Sri Bhashya). 

As for other types of srutis he does not face any trouble 
or hesitation at all. Those that describe God as ‘Immu- 
table’ are to be understood in the sense that His Essence 
is as such; those that declare manifo!dness openly admit 
differonces between God on the one hand and the varied 
world of matter and souls onthe other; those again that 
prohibit variety are to be understood in the sense of all 
variety being unified through Brahman as their one, unique, 
Indweller ; (the rest being His Modes also). Those that 
declare God as unique, the overLord of the universe, as 
the Abode of all Auspiciousness are guarded and embraced 
in toto by admitting those characteristics of God unflin- 
chingly. Those that declare Him as ‘Knowledge, Bliss’ 
only, etc, refer morely to His Essential Nature, from which 
the host of all the rest of auspicious attributes would 
follow! Identity between God and soul, wherever dec- 
lared, is to be resolved only as coordinate equations. 
Ramanuja is clear on this everywhere, and hence his ease 


in facing Srutis. 
[ To be continued ] 


—xK— 


THE VAISHNAVITE VIEW ‘OF MAN WITH 
PARTICULAR REFERENCE TO ‘THE TEACHINGS ° 
_ OF SRI RAMANUJA, . 


Courtesy : _S. K. Ratanujachari 


. Ramanuja, like the other vedantins, describes the soul 
of man as a reality which should not be identified with the 
body that it possesses, (Dehatma viveka). So long as the 
consciousness that the’soul is dependent on God for its 
existence endures it, is ona safe passage to the goal. ~ If 
the snare and the delusion that it is independent of God 
and It {s its own sole proprietor enters into the conscious- 
ness then all the evil begins. The chief sin is the act of 
atealing to oneself what belongs properly to God. (atma- 
pahira) Allother sins emanate from this original sin 
(akhita papa mulam). This sin makes man run after petty 
(alpa) and impermanent (asthira) pleasures, the tainted 
pleasures of the senses (dosa dusta sabdadi bhoga) and lusts 
of the flesh. 


Notwithstanding this abuse of the Beds, one should 
not ignore the faet that this wonderfully constructed body 
with its limbs and organs is intended to be dedicated to 
the service of God. (Vichitra deha sampattih Iswaraya neve- 
ditam). Deprived of this marvellous bedy (vichitra dehas- 
sampattth) man is deprived of both the enjoyment of life 
here and of life hereafter (bhoga moksa sunya). In other 
swords this very body is the means of both bondage (banda) 
and liberation (moksa) of the soul. It all depends on how 


it is used. 


The body was ondowed on man by God. Out of a 
tenderness for him and concern for his welfare so that he 
may reach God and gain His presence. There can be ne 
higher end then this to man. This is the summum bonum 
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of human life. As Gita puts it, those whe hunger for th 
attainment of God are few indeed. (Raschit yatati siddaye’ 
And they are able to reoch Him by endeavour (abhyasa) an 
renunciation (vairagya). By his own misdeeds and his forget 
fulness of his final destiny of fellowship with God (Sayujya 
-the individual gets bogged in Samsara er the flux of becomin 
with Its attendent sorrow and suffering. The sufferings an 
sorrow of life, however, act as cathartic agents and make th 
dndividual.sad and forlorn and look for a. means of escap 
‘which would be readily made avallable to him by Providence 
He longs for freedom and becomes.a:Mumukshy. He finall 
fesorts to God as his only refuge after.baving been deprive 
vof.every other refuge which he-discevers .to be :slippery 
-anyatha saranam nasti tvameva saranam mama) Wearlnets c 
‘g wandering life tosses him to Gids breast. God waits an 
‘watches patiently for the soul to come to Him. He goes |: 
quest of life and learning which wiil-be provided for him by 
indly teacher who.comes his way. And obtaining a kind) 
tencher who will lft the individual from a slough of despon 
which has been responsible for filling his mind with a corro 
ding pain and louging for Mberation isan expression of th 
. Spontaneous Grace of God (nirhetuka kripa) Ramanuja des 
crlbss God asa great commlserator (pyrama Karunika) an 


. frlend (sukrit) 


Remanuje describes the process of redemption .by mean 
of a:parable. In this psocasa the teacher brings to the sare) 
vaffiicted individual a sense of bis lost divine heritage which j; 
still open to. him to recover:.by suitable means, Ramanujs 
thus: 

“Take the case of a young prince who Intent on seme 
boyish play leaves bis father’s palace and losing his way dec: 
not return. The king thinks his son is lost. The boy himsel! 
is reesived by some good:Bral.min who brings him up and 
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toucties hiny without knowlag who the boy's father is. When 
the boy has reached his sixteenth year and‘{s accomplished fn 
every way, some fully trustworthy person tells him. “Your 
father is the ruler of all these lktds famous for the possession 
of all: noUtequalities; wisdem, generosity, kindness, courage; 
valour and so on and he stays in his capital lenging to ses 
you, his child”. Hearing that his father Is alive and a man so 
high and‘noble the‘ boy’s heart is filled with supreme joy, and 
the King also, understanding that bis son is alive, in good 
health, handsome afd well instructed considers himself to 
Have attained’all'a man'can wish for. He then takes steps to 
recover his son and ffhally the two are reunited:"* (Sri Bhasya) 


The :gaadi brakemin. stands:for: the: teacher’ or Guru who 
maditates listeretaxGod:dtid man and brings:the-two. together. 
Ta the: Vaishoaviem of: Sri Ramanuja the role of the Guru or 
Acharya as an {ptercessor is extremely: important for the 
redemption of man. The goal-of man:isto:reach God (bhaga« 
vat prapti).and the compsssionate: Guru. takes upon: himself 
the: responsibility of: commandiig: bim to:God. The first 
among the Gurus is-St! Spouserof Vishnu:who 1s the mediator 
between God and. mam Shs isthe: very embodiment ‘of grace 
whose efforts make it possibié:for the: contrite: Individual to 
be forgiven by the Lord forvhiwsins: God's justice come: to 
be seasoned with meray... 


The implication of sesatva or dependence on God are that 
man must make himself fit fer God’s acceptance. He must 
shape his life and conduct In such a way that he. makes him- 
self the object of relish to God like the fragrance of sandal 
and flowers (sesatvam nama chandana kusuma tambiladi vatha- 
sva_ ista viniyegahartvam). 


The easlest and simplest of the roads open to man to 
reach God {a the way of absolute unqualified self-surrender 
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known as prapatti. This does not demand learning or modifi 
cation of the fiesh but demands a radical alteration In one’ 
attitude of life. He comes to. lay the entire burden of hi, 
salvation on God himself (bharanyasa) and lives a tranqui 
life, when the activities of bis life become consecreated tc 
service.of God. 


A key- word in Ramanuja’s vaishnava bllosopby is Rain- 
karya which means service to God. Bhagavat kainkarya 
which fulfills itself in bhagavata kainkarya or the service of 
those who belong to God. One Vaishnava teacher went to 
the extent of defining moksha as nothing but the privilege of 
eternal service to God (nitya kainkarya praptireva mokshah), 
When this condition has been reached, man will have attained 
the highest goal of bis existence. Thus awakened. from his 
dormant conditton, man goes through the. viclssitudes of 
worldly life and chastened by the trials and :tribulations of 
life, he turns Godward and finds the consummation and crown 
of life in the enjoyment of: bliss of service‘of God. Ho reaches 
thé: presence of God (sannidya) becomes like unto him (saru- 
pya) and finally becomes one with him (sayujya).. The saints 
of Vaishnavism longed only for this moksha and were content 
to even remain on earth eternally if it meant ving {0 God 
and for God. The kingdom of God was here and now for 
them. To realise the paramapada or vaikunta (the kingdom 
of God) on the surface of the earth was thelr eternal dream. 
This sustained them In thelr faith and In thelr persistent 
endeavour fo realise the dream on earth as it was in heaven 
(paramapada). One of the Tamil valshnavite saints sang 
‘irrupidam vaikuntam vengadam’'—which means ‘the kingdom 
‘of God and the holy land are there where you dwell’. 


ee x * 


THE SIX SYSTEMS OF HINDU PHILOSOPHY 
Dr. Harold Barry Philips 

- Philosophy is an ‘insight’ (darsana) into the nature and 
meaning of the universe; and just. as the breadth of a view 
depends on the altitude of the viewer so the depth of an ‘!n- 
sight’ depends on the mental and spiritual development of 
the philosopher. Thus the validity of the traditional systems 
of philosophy will obviously vary. Traditionally, there are 
sald to be six ‘insights’,.and these may be grouped into three 
entirely distinct groups: (1) the Nyadya-Vaisesika; (if) the 
Saakhya-Yoga 3 (ii) the Parva and Uttara Mimamaa. 

I, THE NYAYA-VAISESIKA PHILOSOPHY 
The Vaisegtka system {is traditionally ascribed to Kanida, 

and is named from the adjectival form ‘vifesa’, meaning 
‘particularfty’ or ‘individuality’. This is because it starts off 
with three eternal principles (actually there are more, but I 
simplify), atoms, souls, and ether (akdsa), of which the first 
two comprise an infinite number of individuals, each posses- 
sing {ts own particular characteristics (visesa).. This philo- 
sophy starts off by taking a lump of something (say, chalk), 
crumbling {t, and observing that it can be reduced to very fine 
particles, each of which tsa minute (anu) fragment cf the 
orlginal whole. This word ‘anu’ we translate as ‘atom’, 
although Kanida’s atoms have little In common with Democ- 
ritu’s or Dalton’s : they are really nothing more than minute 
particles of the original substance which had been crumbled, 
As one substance differs from another, so does each atom 
have its particularity ; hence the name of this philosophy. 

‘Now any observer knows that a unit volume of feathers 
is much lighter than a unit volume of lead, and this difference 
admits of an explanation by supposing that the latter contains 
more particles or atoms than the former. Hence, substances 
are composed of atoms joined into a structure by means of 

Republished from ‘Prabuddha Bharata’, March 1960 
SRVe8 


58 Sri Ramapuja Vai 


ether, which keeps them apart, so that different units « 
volume will have a differcnt sumber of atoms. Baaical] 

‘there are five categories of atoms, termed earth, water, igh 
or fire, alr, and ether. This classification is based on tk 
following observation. From tbe vantage polot of a big 
mountain, one sees the earth below as a sort of bowl, and 
the distance is observed the circumambient ocean. An upwar 
look reveals what appears to be aconcave lid to the sai 
bowl, before which move, by day and by night, various Ngh 
such as sun, moon and stars. Experience reveals that th 
space in between the bowl end the lid !s not empty, but | 
‘filled by winds. Hence, we have the earth floating on wate 
the crystalline bow! of the sky (conventionally translate 
‘ether’, but having nothing at all todo with the ether ¢ 
modern science), and lights or fire moving and wird blowin 

.in the interspace. Each of these five substances is suppose 

_to be constituted by a predominance of a different type 
atom, whence the fivefold classification referred to. 

; Earth smells, whereas mormally water and air do no 
Most liquids, which are taken to be forms of water, have 
taste, and the Sanskrit word for ‘taste’, rasa, primarily mean 
‘juice’, a liquid. Light 1s obviously the source of colour, an 
alr can only be distinguished by {ts touching the skin as th 
wind blows, Hence, allowing that all the elements are pre 
sent In all substances, and that each is primarily distingulshe 
by the quality (guna) mentioned, we can account for the fu 
range of qualities displayed by substances as follows: Eart 
possesses smell, taste, colour, and tangibility; water possesse 

taste, colour, and tanglbillty ; air possesses tangibility ; th 
first quality predominating in each case. As the un{verse { 
supposed to have come into existence by the word of Goc 

and as ether is allepervading, ether is made the substrate c 
sound. In this respect, it must be remembered that colou 
and sound as vibrations were unknown to the ancients; thes 
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qualittes were regarded as subtle or extremely fine substances, 
Besides these five elements, there were other four subs- 
tances, namely, everything occurred In time and space; and 
besides inanimate nature, with which we have till now been 
dealing, there were also souls and minds, to aceount for life 
and consciousness. Souls were Yegarded as all-pervading, 
minds-as atomic ; ; and when any soul was in conjuction with 
a mind (manas), it had Its distinctive individuality and became 
conscious. This combination suffered rebirth again and again, 
this rebirth being determined by the result of one’s deeds 
(karma), deeds being the Inevitable effect of destres. When, 
by an applied knowledge of the true nature of the universe, 
we are able to conquer desire, the soul becomes separated 
from the mind, is liberated from the cycle of rebirth, and 
exists without any consciousness, and so witheut pain and 
Sorrow. 

With only unimportant differences in detail, the above 
system was adopted by the Nyaya Darsana, which concen- 
trated on the question how we can know what weclaim to 
know. The Nysyais ascribed to Gautama (no connection 
with the Buddha), and the word means ‘analytical Investl- 
gation’, since that is the essence of the system. 

The Nyaya allows four sources of valid knowledge or 
pramanas: 

(i) Tatultion (pratyaksa), which includes sense-perception 
and the apprehension of universals. This was explained by 
distinguishing two types of perception: when we look at 
something, we first see it asa simple. whole without any 
subtle distinctlons—indeterminate perception. A closer ins- 
pection reveals subtle distinctions (Le. qualities, relations, etc) 
which enable us to analyse and classify the conceptual 
elements in the thing—determinate perception. 


(li) We then pass from the perceived to the unpercelved 
by means of Inference (anumana). The classical method of 
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doing this is by means of the five membered syllcgism. In this 
we commence by making a statement as the result of cur per- 
ceptions, and say, ‘The hill fs on fire’. Then we justify our 
statement by adducing a reason: ‘Because It smokes’. Then 
we express the basis of our reasoning, which is a generali- 
zation from a particular fnstance: ‘Whatever is smoky has 
fire, like the kitchen.’ Next we apply this generalization to 
the case in point: ‘So fs this hill.’ Finally, we draw the con- 
clusion, which correborates our initial statement: ‘Therefore 
the hill {s on fire.’ 

(ili) Verbal testimony (sabda) is accepted elther as based 
on the perceptions and inferences of others, or as based on 
scriptural revelation. 

(tv) Comparison (upamana), or argument from analogy 
fs included forthe sake of completeness, Other systems, 
hewever, reduce this to a type of inference. The Valéestka 
follows this, but narrows verbal testimony down to memory 
(smrti) thus denying revelation, and adds yogic perception 
(psi-phenomena !) which is accepted by some and rejected by 
other philosophies. 


Il, SANKHYA-YOGA PHILOSOPHY 


This philosophy proceeds from an entirely different 
basis. Instead of observing nature, it observes man’s own 
self, and makes three initial assumptions : (a) the fact that 
there is knowledge entails the division of the entire universe 
into two categories: Subject or Knower, and Object or 
Knowa ; (b) the principles of Man are the samo as the 
principles of the Universe—termed Microcosm and Mac- 
rocosm respectively; (c) the true nature of man and the 
universe can be found by introspection into the procss of 
awakening from sleep. As man awakens, the seen universe 
comes into existence, just as the real universe comes inte 
existece from the Creator. 
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The Sankya is ascribed to Kapila and is named from 
its ‘enumerating’ (saikhya—number) 25 principles, thus: 
There are two primordial, (25) Puruga (with which we shall 
deal presently) and (1) Prakrti, representing subject and 
object respectively. Prakyti is a kind of continuous stuff 
which is imperceptible, much like the modern concept of" 
the luminiferous ether, I suppose. This has three consti- 
tuent powers or gunas (used differently from the atomistic 
sense of ‘qualities’) termed sattva, rajas and tamas. When 
these are in a state of equilibrium, we have the cosmic 
équivalent of the state of deep sleep. When Prakrti is illu- 
mined by Puruga, the equilibrium of the gunas is disturbed, 
and a cosmic consciousness or (2) mahat comes into being ; 
this is found also inthe microcosm, where it is termed 
buddhi (intellect), and it represents the dawning conscious- 
ness as one begins to awaken. The next stage in awakening 
is the sudden realization that one is oneself, that is, the 
realization of one’s individuality, This is represented on 
both cosmic and individual planes by (3) ahankdra (ego). 
The cosmos does not evelve further, but the individual 
develops (9) manas or mind, (10-14) the five sense-organs 
(jnanendriyas), and (15-19) the five organs of action (karmen- 
driyas) from the sattvic side of ahaiRara, and from the tama- 
sic side known as bhitadi, (4-8) the five tanmdtras or subtle 
elements. These evolve as follews: From the bhiitadi emer- 
ges the tanmatra of sound; from this plus more bhitddi 
emerges the tanmatra of touch, with the attributes of sound 
and touch; and so on. Then from the combination of these 
tanmatras come (20-24) the five groups of atoms: ether, air, 
fire, water, and earth. These possess penetrability, pres- 
sure, light and heat, viscous attraction, and cohesive attrac- 
tion respectively. The five sense-organs are obvious, and 
the mind is what correlates the data from the various senses 
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to present the apprhension of an . object, The mind also 
Is needed to explain dreams, and why we can have the yes 
Open and yet not see, as in reverie. The organs of action 
are tongue, feet, hands, and organs of evacuation and re- 
production. From the various combinations of the gross 
atoms appears the manifold variety of cosmic existence. 


- There is an infinite number of Purusas, and when these 
come into conjunction with a body, the Puruga becomes a 
jiva-or individual soul. Actually the jiva is the Purusa asso- 
elated with a subtle body consisting of buddhi, ahank dara, 
manas, five sense organs, five organs of action, five tanmats 
ras, and rudiments of the five gross elements, from which it 
‘grows’ a physical body in accordance with its past desert 
(Karma). Liberation consists in freeing the Purusa from the 
subtle body, so that it remains a mere witness, solitary, 
indifferent, passive. The means of achieving this are not 
important, since the Sankhya has been superseded by. the 
Yor. syatem. 

‘Now when an object exeites the senses, the mind arranges 
the sense-impressions {nto a percept; the ahankara refers 
this to the self ;: and the buddhi forms therefrom a concept or 
modification, which, being !lumined by the Purusa, gives rise 
to thought. In dreams, the connection is severed between 
sense-organs and the buddhi, and the buddhi Operates sponta- 

neously; stimulated by its past impressions (samskaras) to 
cause dreams.In sleep, the connection between the buddhi and 
Putusa fs broken. Valid knowledge comprises perception 
(indeterminate, determinate and yogic); Inference, with the 
five-membered syllogism; and scriptural testimony. 

The Yoga system is the work of Patapjali. Yoga usually 
means ‘union’, sc. with God ; but in this case, It is sald to 
refer to the ‘effort’ which is required te achieve Hberation by 
fsolating the Puruga from Prakrti.. The Yoga follows the 
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. "Sankbya In all essential respects except that mahat is termed 
_citta, and Sts. mlcrocosmic counterpart embraces buddhi, ahan- 
_ kara, and manas: and that there is no subtle body, but the 

Puruga contracts or expands In association with various types 
of physical body, resulting la a contracted or an expanded 
-consciousness. The main sontribution which has been made 
by the Yoga fs the eight-limbed or asfanga yoga, usually 
called the ‘King’ or ‘Raja’ yoga technique. 

The theory on which this rests is roughly that there are 
seven. cakras.or psychic centres placed up the spinal column 
or susumnd, and there are two narrow channels ascending 
and descending on elther side of this, termed ig@ (on the right) 
and pingala (om the feft). Of these cakras, the most {mpor- 
tant are the miladha@ra at the base of the spine, the andhata 

or lotas of the heart, the ajna between the eyebrows, and the 

sahasrara at the crown of the head. By controlling the Prana 
or life force in {ts passage up and down the ida and pingala, 
- pressure ts exerted on the kufidalini or hidden energy, which 
ies at the base of the spine; and by raising this up the 
susumndad, various states of superconsclousness or samadhi 
are attained. 

But first, the aspfrant must be prepared by an ethical dis- 
“¢lpline comprising yama (non-violence, truthfulness, honesty, 
' continence, non-acceptance of gifts) and niyama (external aod 

Internal purification, contentment, austerity, and devotion to 
. God); then having adopted a steady posture (4sana), the 
aspirant practises contro! of the vital force (pranayama) by 
means of rhythmic breathing until he is able to direct it at 
will (which takes some doing); the next stage is to shut the 
mind against all outside impressions (Pratyahara), fix the 
mind on a particular spot (dharana) and when this has been 

" mastered, to Induce an even current of thought on one parti- 

“cular ebject with all other thoughts being excluded (dhyana) 

until this culminates tn the ecstatic condition (samadhi), in 
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which the aspirant passes over into another plane of cons 
clousness. When one considers that these practices may leac 
to suspension of breathing and heart-beat, it will be realizec 
that It Is dangerous to attempt this discipline without the gul 
dance of @ properly qualified teacher (guru). 
(III) PORVA AND UTTARA MIMAMSA 

The Vedas or Hindu scriptures are not easy books, espe- 
clally since the language In which they are written (Sanskrit 
is no longer spoken. Hence arose the need to Interpret them 
correctly, This gave rise to the Purva Mimamsa (Earlier 
Investigation), associated with the name of Jaimini. His 
main preoccupation was not with questions of philosophy at 
all, but with details of ritual. But the whole concept of ritual 
performance rests on the assumption of devas or gods, to 
whom sacrifices are offered, and an enduring soul to reap the 
results of the sacrifices performed. Hence from the philoso- 
phical point of view, we find here a sumber of gods, a 


number of souls, and a world consisting of nine substances ; 
five elements—earth, water, fire, alr, and ether: time and 
space in which the world and all {ts works are situated ; souls 
and minds, In association with a mind, the soul becomes 
subject to the round of birth and death ; due to merit (dharma) 
the soul separates from its assoclated mind, and resorts to the 
Brahmaloka or highest heaven, where it dwells untill the end 
of days. But this is not so much a philosophy as a religion. 

Philosophy is rather represented by the Uttara Mimamsa 
(Latter Investigation), later both {n time and In the part ef 
the Vedas investigated. Hence, it is generally termed Vedanta 
which means the end (a7ta) of the Vedas, viz. the Upantsads, 
on which this type of philosophy is based—the jnana-kanda, 
in opposition to the karma-kanda with which Jaimini had 
been chiefly concerned. This reached its culmination a little 
more than a theusand years ago; and since then it has 
expressed itself chiefly in three systems of thought. I shall 
reverse the chronological order of these three systems and 
represent them as an evolution. — Continued 
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